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In 2016 a consortium of Lumad indigenous activists articulated husay (conciliation/mediation) 
as a cultural platform for non-violent political assertion, as well as an umbrella symbol of 
Lumad legal cultural resurgence on the island of Mindanao (Philippines). In this research I 
describe key historic, contextual, and cultural (both internal and external) factors in the 
emergence of this social movement by Lumad peace and justice experts and their allies over 
the past two decades. This study unearths some of the historic and contemporary symbols, 
motifs, and meanings undergirding Lumad forms of justice, how they came to be contested in 
current circumstances, and the dynamics, nuances, and implications of their transformation.  
With a focus on Lumad engagements in formal government-rebel peace processes, the 
evolution of collective action by this cohort of Lumad peace practitioners, activists, and 
peoples’ organizations in the early 2000s is articulated as a Lumad Peace Movement. Factors 
that facilitated this cultural revival included demographic changes in the religious affiliation of 
Lumad communities, the growth of Mindanao-wide conflict transformation initiatives, formal 
government-rebel peace processes, and the emergence of a rival, Military-Lumad counter-
insurgency alliance epitomized by Task Force Gantangan. The responses and interactions of 
Lumad leaders negotiating external social factors and the internal cultural dynamics of husay, 
as Lumad legal culture, I suggest, evidences a local form of complexity called kalibugan. 
Lumad legal agency in the context of kalibugan involved mobilizing and asserting epics and 
narratives connecting customary traditions with current peace practices across various 
identities, ecologies, and geographies of justice. 
This research involved storying (saysay) and historicizing (kasaysayan) local iterations 
of justice and peace with Lumad and non-Lumad partners through auto-ethnographic 
accompaniment, qualitative methodology, and textual meta-analysis. As a form of 
collaborative and appreciative action research within the Lumad Peace Movement, I related 
two case studies of Aromanon and Teduray Lumad practitioners’ engagement with state and 
non-state actors through their use and modification of indigenous cultural concepts, motifs, and 
narratives. The case studies show how tribal leaders have adapted unique tribal forms of husay 
to address conflict, violence, trauma, and injustice across a spectrum of social conflict – 
interpersonal, ideological, communal, and intergenerational.  
This inquiry is a response to the lack of focused study on Lumad peace traditions and 
their current use and deployment in post-modern contexts, especially in formal peace processes 
and insurgency-counter insurgency contexts. Framing the recent history of a Lumad Peace 
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Movement as a contemporary cultural resurgence of indigenous legal culture is a novel 
contribution to Lumad studies and indigenous scholarship more broadly. The relevance and 
value of this research is that it extends the articulation of peace movement histories by Lumad 
leaders and allies engaged in justice and peacebuilding efforts in Mindanao. In particular, it 
highlights the strategies that Lumad activists and their supporters have used to engage formal 
government institutions, rebel actors, and peace processes. The study helps reclaim, document, 
and historicize Lumad models of peace and justice activism, social movement action, right to 
self-determination assertions, and indigenous political agency. Field research was conducted 
between 2018-2019, following over 20 years in the Philippines, including residence in 
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Note on local language in the text: I have italicized local language words on the first use 
and if they are used only once or twice in the text. After which, I use regular font for 
frequently used words through the rest of the thesis (e.g. Lumad, datu, barangay, etc.). 
 
bae/ba-e/bai Female tribal chieftain or elder 
bangon verb - to raise up, bring back to life, or restore; noun - a form of indigenous 
restitution and conflict settlement 
barangay  Village, area, or neighbourhood composing a political subunit within a 
municipality 
Bangsamoro Muslim Nation 
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sakop  Constituency, community, jurisdiction 
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tulugan Tribal hall, community, or house (Manobo language group)  
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Lumad Habeus Corpus: Living Bodies and Agents of Justice 
 
The hand-written note in the local Philippine National Police (PNP) station logbook 
verified that indeed, the “live body” of Gaspar had been released from police custody – 
physically unharmed after a fearful, and fortunately uneventful night, detained in the local jail. 
This seemed to be an indicator that the arresting officers understood, maybe after the alcohol 
wore off, the meaning of the basic right of habeus corpus (inscribed in ancient Latin in the law 
codes of virtually all modern democracies or pseudo-democracies) that requires authorities to 
“produce the body” of a detained person for the court to determine the legality of the arrest. 
Hence Gaspar’s living body was returned, I would like to think not only reconnecting his spirit 
with his person, but also to his family, without explanation or the benefit of appearance in front 
of a judge. Perhaps also unspoken in the relieved and ironic laughter of his fellow Teduray 
tribal leaders, I thought that at least there would be no funeral to plan, or worse yet, an endless 
wait for someone who was “disappeared.”   
Gaspar is a Teduray political leader and human rights activist, and almost 
simultaneously as I arrived in Davao City in late 2018 for my field research, police commandos, 
some with the smell of alcohol on their breath, were surrounding his house in Upi, 
Maguindanao on the opposite side of Mindanao island. While the police bundled him off to 
their rural precinct headquarters, Gaspar’s immediate and extended family, ad hoc, initiated an 
indigenous social movement, converging en-masse at the police station to collectively monitor 
and contest his arrest. It was perhaps the only immediate course of action they could do to 
prevent him from winding up as another victim in the almost daily tally of suspects killed when 
they allegedly “fought back” (nanlaban in the vernacular) against arresting officers. Nanlaban 
was the consistent explanation given by the PNP, a force that had seemingly become unhinged 
under president Duterte’s vicious drug war, a war that also became an excuse for the settling 
of all sorts of political and personal scores, such as Gaspar’s.  
There were speculations that military intelligence had identified him with the outlawed 
Communist Party of the Philippines (CPP) and their armed wing the New People’s Army 
(NPA), but more likely was his involvement in local advocacy campaigns. In fact, Teduray 
leaders later came to believe that the incident was politically motivated, related to personal 
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grudges after he facilitated the intervention of the regional Commission on Human Rights in 
support of an abused woman (Tribal Leader, Personal Communication, Aug. 7, 2020). At the 
time, Gaspar was also the Timuay Kasarigan, or chief executive officer, of the Teduray Justice 
and Governance (TJG) indigenous political structure. Thus, it was disconcerting that a tribal 
customary law expert would be treated as such by agents of the modern state judicial system. 
After I finished my fieldwork, another one of my indigenous collaborators would also be 
accused of being an asset of the CPP-NPA, necessitating further collective efforts by local 
activists to educate the Armed Forces of the Philippines (AFP) on the various faces of 
indigenous activists and activism that did not fit into the government’s counterinsurgency 
framework. But these are not new realities, rather, they reflect the longstanding experiences of 
violence, intimidation, and injustice that Mindanao’s Indigenous Peoples, or Lumad, have 
suffered for generations. 
 
Just Research Journeys 
 
Like the situation described above, this research confronted a number of contradictions, 
and in fact did not turn out the way I intended.  Saying so in the opening chapter (to some) 
might be seem like an admission of defeat. But what I hope this indicates rather is that this 
research endeavor was itself part of a journey with unexpected turns, whose direction was as 
much determined by my own intents as it was by the legacies of past experiences and 
engagements, research partners’ assertions, and events that occurred along the way. I had 
originally proposed a kind of meta-synthetic, anthropologically-informed study of the 
indigenous justice and peace systems of the various Lumad communities in Mindanao, and 
their relationship with contemporary peacebuilding initiatives in which they have been 
involved. This study would situate Lumad efforts asserting indigenous justice and peace 
processes within the geographic and historical context of indigenous advocacy and right to self-
determination (RSD) struggles in the Philippines, as well as the local practices of particular 
tribes. Gaspar’s experience, however, was just one example of the uncertain realities that 
Lumad leaders face, and brings into sharp focus one of the various incarnations of violence, 
insecurity, mobilization, and agency that Lumad peoples must confront, possess, and respond 
to depending upon the situation. This was (and is) a daunting reality to conduct research in, 
further complicated by the fact that over the past twenty years there has been a significant 
diversification of Lumad advocacy efforts and incarnations of local agency that defy simplistic 
delineation.  
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Therefore, though this study still reflects the overall intent of a broad descriptive 
synthesis of Lumad peace traditions, the actual research was steered (providentially) along a 
more focused, yet parallel course that would intersect with my Lumad and non-Lumad 
partners’ peacebuilding efforts in the Philippines during my field work. But more on that in 
methodology chapters, for now, suffice to say that one of the results of this endeavor is that I 
have tried to use a more engaging and personal style to convey this research and writing-up 
journey, which I hope is more accessible and humanizing for all involved. As far as locating 
the “academic” or “theoretical” credentials for this style, I have drawn on auto-ethnographic, 
indigenous, and participatory paradigms. These paradigms recommend narrative writing for 
the political, poetic, and critical functions it serves to disrupt power differentials and blur 
boundaries of exclusion between knowledge-holders, inquirers, and lived experience (Butz, 
2010; Heron & Reason, 1997; Marshall, 1999).  
 
Lumad Geographies of Peace, Conflict, Culture, and Struggle in Mindanao  
 
Lumad (plural Lumadnon) is a collective term of self-ascription used by some members 
of approximately 18 and 24 non-Islamized tribes, and numerous additional sub-tribes, that 
claim portions of Mindanao as their ancestral domain. Lumad Mindanaw, the Lumad group 
that formally appropriated the term in 1986, marks 33 different identities within its network, 
consolidated into 23 or 24 major groups: Manobo Agusanon groups, Ata Manobo groups, 
Banuwaon talugan, Bagobo, Bla-an, Blit/Ubù Manobo, Dibawnon, Dibabawon/Matigdibabaw 
Manobo, Dulangan Manobo, Higaunon/Higaonon 1  Talugan confederacy, Erumanen ne 
Menuvù groups/vansa, Tagakaulo, K’lagan, Lambangian, Mansaka, Mamanuwa, 
Manggurangan, Manobo, Subanen, Sarangani Manobo, Taboli, Talaandig, Teduray, and 
Tigwahanon Manobo (Lumad Mindanaw, 2016, p. 1; Our Call for Full Inclusion: A Collection 
of Articles on Peace, Indigenous People’s Rights, and the Bangsamoro Basic Law, 2015, p. 
141). Meanwhile, the National Museum of the Philippines recently ran an exhibit titled “Lumad 
Mindanao” (Mindanao spelled ending with an “o” rather than “w”), and documented nineteen 
major non-Moro Indigenous Peoples in Mindanao: Ata, B’laan, Bagobo, Banwaon, Bukidnon, 
Dibabawon, Higaunon, Mamanwa, Mandaya, Manguwangan, Mansaka, Manobo, Matigsalug, 
Obo, Subanen, T’boli, Tagakaolo, Talaandig, and Teduray (Lumad Mindanao, 2020, p. 1). The 
 
1 Both spellings will be used interchangeably throughout this text. this which reflects the lack of consensus on 
spelling of a number of tribal names among various writers. 
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National Museum report also identified 52 languages and dialects spoken across the island 
(Lumad Mindanao, 2020, pp. 5–6). Thus, while the Lumad label provides a convenient 
umbrella term identifying an important indigenous subgroup of the Mindanao population, 
using it as an indicator of both commonality and diversity exposes disjunctions and 
contestations which will be further discussed in the course of this thesis. The importance of 
highlighting the term here is to emphasize that it is a trans-tribal or meta-collective group 
identifier and does not actually indicate a particular locative or linguistic identity. Further, my 
research partners made it clear that in using the term one should not mis-identify or overlook 
the particular tribal identity of the person or people involved. I will clarify further how Lumad 
indigenous peoples are distinguished from both Moro Indigenous Peoples on Mindanao and 
other Filipino indigenous peoples outside of Mindanao in chapter four. For now I will follow 
the lead of Tiu, who explains the usefulness of the nomenclature: 
The use of the term Lumad is contested. However, I find it the most acceptable term to 
describe the indigenous tribes in Mindanao who were not Islamized upon the coming 
of the Spaniards. I prefer Lumad over indigenous peoples (IP) because IP is a generic 
term. In the Mindanao context, the term IP also encompasses the Islamized groups for 
the simple reason that they are also indigenous to Mindanao. But the Islamized groups 
do not wish to be identified with the other non-Islamized groups, preferring to be called 
Moros. In addition, the term IP can refer to any indigenes anywhere on earth. That goes 
for the terms natives, cultural communities, national minorities, cultural minorities, or 
ethnic minorities....Even if today many of the Lumads have been Christianized, and 
quite a number of them have also been Islamized, the term Lumad is still a useful term 
to distinguish these Mindanao tribes from the Moros and settlers.  (2013, note 3, p. 102)  
Further, Lumad leaders from a variety of ideological and non-ideological persuasions 
have used the term both in conjunction with, and separate from, their tribal identity for a variety 
of purposes, particularly when engaging with non-indigenous people, NGOs, civil society, 
religious groups, and government agencies. In relation to this study, Lumad leaders have used 
the term in naming their own NGO (Lumad Mindanaw), Lumad programs (MPPM-Katawhang 
Lumad), and Lumad alliances (Lumad Husay Mindanao), revealing its usefulness for them, 
particularly in the politically oriented mobilizations that are described in this study. Further, 
the National Museum’s report cited above, while noting particular tribal identities in the 
exhibit, recognizes Lumad as an ethnic category in and of itself, and the exhibit’s curator 
referred to the “culture of the Lumad” in the singular (Labrado, 2020, p. xi; Lumad Mindanao, 
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2020, p. 1). This raises the issue of whether Lumad, when used as a collective identifier, retains 
or obtains an additional layer of trans-tribal cultural meaning. This question reflects core 
debates in sociology and anthropology around culture and identity, where the meaning, use, 
and history of the term Lumad itself provides an intriguing introduction into the terrain to be 
covered (Eriksen & Nielsen, 2013; Nagel, 1994). 
In laying out the background for this study, there have been a number of significant 
anthropological case studies on Lumad tribes’ “customary” justice traditions over the years 
(Burton & Canoy, 1991; Lalo, 1997; Schlegel, 1970), as well as research on various indigenous 
and "hybrid" peacebuilding initiatives in Mindanao (Atillo, Lajato, Tiangco, & Rivera, 2009; 
Deinla, 2018; Torres III, 2014). However, there has been no study (that I am aware of) focused 
specifically and thematically on the spectrum of Lumad justice and peace traditions; how they 
have changed, or not, over time; and the dynamics, nuances, and implications of their current 
use and transformation. While there are some that have touched on particular aspects of this, 
which I will draw on, my research is focused specifically on investigating how Lumad tribal 
leaders address conflict as an expression of their cultural understandings (plural) of justice, and 
in particular, how they engage formal government peace processes addressing entrenched 
violence and socio-economic conflict on Mindanao. I will also trace how Lumad coalitions, 
particularly the Lumad Husay Mindanao (LHM) convergence and the Mindanao Indigenous 
People’s Conference for Peace and Development-Gantangan alliance, developed and coalesced 
in response to internal and external circumstances. As these groups formed they mobilised 
symbols and practices of indigenous justice in their attempts to counteract armed conflict – 
non-violently in the case of LHM and violently in the case of MIPCPD-Gantangan - and 
address the legacies of traumatic displacement and loss of ancestral domain and culture. This 
involves describing how tribal leaders engaged and transformed conflict and violence at 
multiple levels, and the implications of their justice and peace traditions in relation to cultural, 
historic, and institutional manifestations of conflict and peace, justice and injustice.  
 
The social economies of conflict  
Lumad communities compose 3.38% of the total Philippine population and around 61% 
of the Philippines indigenous peoples, with a population estimated to be between 8.5-10.3 
million (or 14.35%) of Mindanao’s population (Huesca Jr, 2016, p. 175; Lumad Mindanao, 
2020, p. 1). Mindanao is the second largest island in the Philippines and its territory is highly 
contested, particularly its Lumad ancestral domains. These areas are lucrative targets for 
private investors and large-scale "development" projects such as mining, logging, energy, and 
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plantation agri-business enterprises due to their significant natural resource endowments. The 
Mindanao Strategic Development Framework (MSDF) 2010–2020 emphasizes 
a 5-point thematic development agenda by putting a premium on resource-based 
industrialization especially on agriculture, and the fishery and forestry sectors. The 
MDSF envisions the island strengthening its comparative advantage as the country’s 
agri-industrial base because of its favourable conditions including a low incidence of 
typhoon disruption, extensive river basins and sizeable land area suitable for “modern” 
agriculture. (Huesca Jr, 2016, p. 174) 
Between 2005 and 2015 there was 79% overall increase in plantation agribusiness 2  in 
Mindanao, even as Huesca noted “environmental deterioration, disruption of traditional 
economic systems, exploitation, dispossession, and violence were often linked to the 
development of plantation investments (p. 178). Specifically, he identified seven elements of 
“precariousness” resulting from agricultural plantation development:  
• Massive land-use conversions 
• Socio-economic dislocations of Lumad individuals and communities 
• Environmental Degradation 
• Health risks from aerial spraying 
• Insurgency and militarism 
• Changing gender roles in plantation communities 
• Child labor issues  
His analysis, perhaps the only up to date one (as far as I am aware) to focus exclusively and 
comprehensively on these and their effects on Lumad socio-economic realities, concluded, 
noting the 
various unfavorable impacts not only in terms of environmental degradation but the 
social, economic, political, and cultural well-being of the IP and upland peasants. There 
still remains a high poverty incidence, socio-economic inequality, and patterns of 
human rights violations often linked to land and environmental exploitation. (p. 188) 
Such large scale capricious development is exacerbated by small scale business and agricultural 
land interests pursued ad hoc and piecemeal by locals, including other Lumadnon who have 
 
2 Mindanao’s 2015 percentage of national output of major agri-business products included 99% of rubber and 
Cavendish banana exports, 89% of pineapple exports, and 77% of Philippine palm oil production (Huesca Jr, 
2016, pp. 176-178). 
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technical skills, education, networks and access to resources. The negative findings of Huesca’s 
study are validated by the positive recommendations of “development and well-being” in a 
broader tri-people (Lumad, Moro, and Migrants) study conducted in Northern and Western 
Mindanao. This was done to project local and marginalised voices into the successor 
framework to the UN’s millennium development goals which expired in 2015. Of the eight 
thematic issues identified, two are of particular relevance to this study: transforming conflict 
and asserting cultural identity and rights3 (Antequisa, Castro, & Chi, 2015). These reflect 
socio-economic issues exacerbated by insurgency and counter-insurgency dynamics that 
further heighten tension and magnitude of violence. These forces have fractured Lumad 
communities, creating leadership factions and conflicts within and between clans, as well as 
with local government units and national government agencies (Gaspar, 2015; Gatmaytan, 
2018, 2019; Verbrugge & Adam, 2016).  
Mindanao has been ground zero for several major insurgencies since the early 1970s, 
and these insurgent and counter-insurgent armed movements are often most violent at the 
interface of armed struggle, shadow economies, and local land and resource-based conflicts (F. 
Lara & Schoofs, 2013). These include two ethno-nationalist Muslim ("Bangsamoro") conflicts 
primarily in western Mindanao, spearheaded by the Moro National Liberation Front (MNLF) 
and the Moro Islamic Liberation Front (MILF). A Maoist-Communist struggle lead by the 
Communist Party of the Philippines-National Democratic Front (CPP-NDF), and its armed 
wing the New People’s Army (NPA), retains its largest armed units in northern and eastern 
Mindanao. Thus, virtually the entire island has been, at one time or another, a battle ground for 
various insurgent groups, as well as more run-of-the mill criminal syndicates and violent 
political contests, although armed encounters are highly localized and relatively infrequent 
both in time and geographic space, especially in recent decades.4 Frequently obscured within 
these conflicts are the struggles of the eighteen non-Muslim indigenous tribes, the Lumad, 
seeking to protect their ancestral domains, cultures, and identities. Lumad communities have 
suffered much of the brunt of violence, but are often invisible in national and international 
discourses about conflict in the Philippines, which are dominated by the hyperbolic spectres of 
“Islamic terrorism” and more recently, president Duterte’s extremely violent “war on drugs.”  
 
3 The other six were: protecting the environment and reducing disaster risk, ensuring sustainable livelihoods, 
improving infra-structure and ensuring equitable access to social services, making education and sills 
development relevant, heightening gender sensitivity, and reforming government and ensuring good governance. 
4 A village, municipality, or city may be a site of violence while neighbouring communities or regional population 
centres are relatively unaffected, and in fact, become the staging area for humanitarian efforts, as well as unwilling 
and overburdened hosts for evacuees from conflict-affected areas. 
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Lumad Responses to Violence and Social Injustice 
In my own and other’s research on Lumad historic and current justice and peace 
practices, the ability to resolve village conflicts was, and still is, a core "competency" of Lumad 
leadership (Edgerton, 2008; Manuel, 1973; Schlegel, 1970; Simons, 2018). Over time, Lumad 
tribes have adapted creatively to these dynamics, using the state's criminal justice and barangay 
(village) justice systems, and in some areas, sharia courts and revolutionary justice processes 
to deal with conflict and violence. Additionally, some Lumad have joined the various rebel 
groups fighting against the government and its corporate entities encroaching on Lumad 
territory, while others joined the Philippine military in local militias and paramilitaries fighting 
insurgents. A few Lumad have opted to run for political office while others support and join in 
civil society efforts asserting their autonomy and ancestral domain governance. These civil 
society efforts by Lumad and non-Lumad allies have included various non-violent strategies 
such as protests, blockades, pilgrimages, solidarity campaigns, creative media efforts, and legal 
advocacy. Legal advocacy efforts and direct political engagement reached a highpoint in 1997 
with the passage of the Indigenous People's Rights Act (IPRA) in the Philippine congress.5 An 
in-depth study of the full spectrum of such efforts is beyond the scope of one research effort. 
Rather, Lumad and non-Lumad civil society engagement in peacebuilding efforts and peace 
activism will be the focus of this thesis. As a counterpoint, this will include the activities of 
pro-government Lumad leaders who have mobilised indigenous peace pacts as mechanisms for 
the establishment of Lumad warrior-military alliances. 
 This study will further show how Lumad leaders have managed internal and external 
conflicts and threats to their communities through traditional/customary conflict management 
processes, selective use of various justice and administrative systems, and at higher levels, by 
asserting their narratives and voices in formal peace, economic, environmental, and social 
development processes. While some may perceive this to be a worn out narrative, I believe it 
reflects a persistent, yet evolving assertion, struggle, and discourse by Lumad advocates, to 
promote and defend their ancestral domains, communities and culture. If the injustices and 
violences had been addressed and resolved, than perhaps one could argue that the narrative is 
“worn out” and due for an upgrade. In fact, violence and violations of Lumad rights and 
ancestral domains have continued during armed conflict, political contests, and development 
 
5 Activists in this project's research collaborative were involved in efforts to mobilize for the Indigenous People's 
Rights Act (IPRA) in the 1980s, as well as consultations leading to the creation of the government’s formal peace 
process office (OPAPP) in the 1990s. 
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projects expansion. This has occurred even with the passage of IPRA, a long history in the 
Philippines of non-violent activism, and Lumad customary expertise in community dispute 
resolution. I further argue in this thesis that the narrative has shifted with changing 
circumstances, and even with gains achieved (such as IPRA), there is a Lumad-driven assertion 
and evolution among Lumad groups from oppositional social struggle to dialogical cultural 
engagement. 
 
Research Position, Partners, and Methodology 
 
 Among the various responses over the years, a group of Lumad leaders from three 
Lumad social movement and peace networks (Lumad Mindanaw Peoples’ Federation, 
Mindanao Indigenous Peoples Peace Forum, MPPM-Katawhang Lumad) converged to form a 
peacebuilding alliance called Lumad Husay Mindanao (LHM) in late 2014. Their purpose was 
to consolidate a cultural peacebuilding platform engaging higher order peace processes based 
on their experiences of formal peacebuilding, social movement organizing, and traditional 
customary justice. They intended to provide an alternative cultural discourse based on identity, 
attractive to Lumadnon with various ideological commitments, especially those recruited into 
armed forces of both government and non-state actors. 
While living and working in Mindanao from 2008-2017 to support Lumad communities 
and non-governmental organizations (NGOs) involved in education, community development, 
and peacebuilding, I accompanied Lumad Husay Mindanao leaders and Mindanaoan civil 
society activists in these efforts, and they expressed openness when I suggested an ongoing 
partnership during my PhD studies. As I prepared for PhD fieldwork, I was invited to conduct 
research with Lumad leaders as they continue to engage in Philippines government peace 
processes, specifically, as they strategized for the ongoing peace processes between the 
government and the Maoist-Communist movement headed by the Communist Party of the 
Philippines and its armed front the New People’s Army (CPP-NPA). They also asked for 
support regarding transitional justice mechanisms defined, though not yet implemented, in the 
Comprehensive Agreement on the Bangsamoro (CAB) of 2014, the peace deal between the 
Philippine government (GRP) and the Moro Islamic Liberation Front (MILF). My research 
therefore investigates how Lumad leaders have engaged and continue to engage and transform 
conflict at multiple levels, emphasising the post-IPRA time period (1997-present), including 
not only LHM, but other Lumad activist and community organizing efforts.  
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 I utilized participatory action research methodologies to facilitate the "storying" of both 
contemporary indigenous justice practices in relation to what some call "traditional" or 
"customary" peacemaking processes. Using reflective and appreciative inquiry facilitates the 
articulation of indigenous best practices in light of current and past socio-political realities. At 
a broader level, my hope was that by reclaiming, documenting, and historicizing local models 
of peace and justice activism, this research would strengthen social movement networking, 
right to self-determination assertions, and indigenous political agency and Lumad capacity.  
 
Culture and Justice in Legal and Transitional Contexts 
 
Since a 2014 meeting with Swiss transitional justice and reconciliation consultants 
assigned to the Bangsamoro Peace Process in Mindanao, their consultants have promoted the 
“Dealing with the Past" (DWP) framework. DWP states, “…justice entails the duty of the state 
to hold accountable those who are responsible….International…humanitarian law prescribe(s) 
this duty….Fair and transparent trials are seen as the primary mechanism…[to] ensure that 
victims have their harm legally recognised” (A Conceptual Framework for Dealing with the 
Past: Holism in Principle and Practice, 2012). This framework privileges a foreign basis 
(international humanitarian law), a juridical approach (fair and transparent trials), and legal 
outcome (legal recognition). Additionally, “The central focus is on victims and perpetrators 
and their transformation into citizens with equal rights” (A Conceptual Framework for Dealing 
with the Past: Holism in Principle and Practice, 2012). However, the Swiss framework was 
mostly silent on non-formal/cultural practices of redress, and other objectives in victims’ 
pursuit of justice beyond claiming their identity as citizens with rights. In a small but significant 
way, this illustrates the contested terrain scholars, human rights advocates, and peace workers 
navigate in understanding the relationship between culture and justice in reconciliation 
processes.  
This can also be seen in other post-war and post-authoritarian state-building contexts 
where the phrase “transitional justice and reconciliation” is used. This phrase (and its 
commissions and consultants) have often melded the intention to “serve justice”, legalistically 
framed, with the purpose of reconciliation, framed as a psycho-social process of individual 
and/or communal catharsis. The terms contain inherent tensions, not simply between the 
duality of concepts like justice and healing, but in the assumptions underlying those concepts. 
The result is that justice programs building the capacity of local actors encounter resistance or 
fail to deliver anticipated results, as noted in a 2013 U.S. Institute of Peace report,  
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One of the least discussed but most pressing issues with the way that international 
programming has targeted rule-of-law issues in non-Western countries is the sharp 
contrast in how terms like justice are understood ….Attempts to import Western terms, 
values, and definitions into settings with very different political and juridical histories 
can be counterproductive and, at times, damaging. (Coburn, 2013, p. 75) 
Fortunately, peace practitioners, anthropologists, and criminologists have described 
distinctive understandings of justice from, “different political and juridical histories.” Several 
streams of scholarship have coalesced critiquing simplistic “rule-of-law” initiatives in judicial 
reform and post-war state-building, calling for approaches that recognize the potentials of 
plurality in transitional justice situations. Commenting on the use of indigenous customary law 
during the negotiations ending Bouganville’s 10 year insurgency against Papua New Guinea,6 
Volker Boege noted, “Peacebuilding in Bougainville worked so far mainly because indigenous 
customary institutions, methods and instruments of dispute settlement, conflict resolution and 
reconciliation were extensively applied in the process” (Boege, 2007, p. 5). Beatrice Pouligny, 
in her research on societal resilience with communities transitioning from severe violence, has 
called for a greater emphasis on “restorative dimensions of transitional justice,” and 
“endogenous resiliency mechanisms” (Pouligny, 2013).  
 Across Asia and the Pacific, criminologists from mainstream legal settings, 
peacebuilders working in pluralistic, judicial and revolutionary contexts, and development 
practitioners critiquing western models of empowerment have articulated similar orientations 
towards the agency of individuals and their cultural understandings of justice, reconciliation, 
and community welfare (Braithwaite & Ali, 2014; Liu, 2016; Watene, 2016b). They are not 
simply critiquing how western legal processes operate in non-western communities. Rather, by 
situating justice practices outside that western framework, they are able to explicate local 
dynamics of justice and discover new avenues for healing and reconciliation. Drawing on 
research from Polynesia, Pashtun Central Asia, Nepal, and Maori communities in New 
Zealand, Braithwaite states, “Asia’s most important contribution to global criminology is 
therefore in opening its eyes to completely new ways of seeing, as opposed to, adjusting, testing 
or revising western theories in light of eastern experience" (Braithwaite & Gohar, 2013, pp. 
183–191). This points to the ongoing need for interdisciplinary study on the interactions 
between local customary justice concepts and processes, various transitional and restorative 
 
6 The Bouganville Peace Agreement was signed in 2001. 
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justice frameworks, and the individuals and social movements addressing systemic injustice in 
these contexts.  
 
Indigenous Marginalization in Social Movement Literatures 
 
An analysis of the recommended literature on active non-violence for an International 
Center on Nonviolent Conflict (ICNC) Research Fellowship I applied for in 2018 reflects the 
challenges that indigenous movements face even in the supposedly friendly arena of civil 
resistance studies. One of the links goes to a document listing over 108 books and other 
resources where there are only 12 titles referencing non-western resistance movements (in the 
Middle East, Palestine, Iran, Africa, Egypt, China, and the Pacific). In relation to indigenous 
struggles for justice, only the Sahrawi in the western Sahara and the Palestinian struggle qualify 
as indigenous movements. Conspicuously absent are titling language referring to cases in South 
America, and apart from China, the rest of Asia-Pacific from Afghanistan to Fiji, are 
overlooked. This illustrates the struggle for recognition by Indigenous Peoples in social 
movement studies, realities that the Lumad face in their struggles for social justice in actual 
reality. 
Although prominent scholarship on struggles from many corners of the globe exist, 
outside the Palestinian (and perhaps the Zapatista) movement, many indigenous struggles are 
little known in the Philippines and elsewhere (Rousset, 2009b, 2009d, 2009c, 2009a; Zunes, 
Merriman, & Stephan, 2017). Relatively invisible are the struggles of the Chittagong hill tribes 
in Bangladesh, indigenous movements in Northeast India, Ethnic revolutionary armies in 
Burma and West Papuan efforts (Ackerman & DuVall, 2000; Bartkowski, 2013). Katsiaficus's 
(2013) work also reflects the opacity of indigenous movements in social movement, nonviolent 
activism, and civil resistance histories. While providing a major overview of non-violent 
struggles in the Philippines, this study does not go into detail on the struggles of Indigenous 
Peoples. This gap in academic literature mirrors the disjunction between the aspirations for 
justice and peace of Indigenous Peoples and their lived realities. It demonstrates that the 
liberation struggles of Indigenous Peoples and the efforts to document them are part of the 
same overall struggle to be recognized in the various "worlds" that people inhabit, be they 
geographic ancestral domains, social realities, discursive arenas, histories, media, and scholarly 
research communities.   
 
Indigenous Social Movements in the Philippines 
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With the elusive successes of Philippines protest movements since the late 1980s, and 
an expansive civil society that is simultaneously vibrant and fractured, scholarship is needed 
to facilitate a better understanding of past successes and current potentials in the struggles of 
Indigenous Peoples. Doing so will help generate a greater appreciation for, and strengthening 
of, the indigenous sources of autonomy, justice, and peaceful resistance (Alejo, 2001; 
Gatmaytan, 2001, 2006; Rovillos & Tauli-Corpuz, 2012). Agabin (2015) identifies four “new 
concepts of justice” that have emerged in the Philippines indigenous legal context: “(a) social 
justice in ownership of land by adopting the concept of stewardship, (b) recognition of ancestral 
domain, (c) development of ecological justice, and (d) the use of alternative modes of dispute 
resolution that are conciliatory rather than adversarial” (p. 170). My study focuses on the 
fourth, in particular, the Lumad contribution, where the Lumad struggle for justice in terms of 
revolutionary and counter-revolutionary violence and peacebuilding is not mentioned. Rutten 
(2008) on the other hand, mentions IPs in the Cordillera in the north in “Brokering a 
Revolution: Cadres in a Philippine Insurgency,” but not the Lumad in the south. In eight 
chapters on various facets of the Philippines communist movement, there are none that 
integrate the Lumad experience, even though it has three chapters on the indigenous liberation 
movement in the Cordillera region and a chapter on Moro-Christian activism in Mindanao.  
Finn (2008), one of the contributors to “Brokering a Revolution,” makes important 
observations about the expansion of indigenous collective resistance by members of the 
revolutionary movements in the northern Philippines where, “one of the most effective means 
for uniting communities…for purposes of opposing government projects was adoption of the 
traditional bilateral peace-pact institution or bodong into a multilateral instrument” (p. 99). In 
this context, the cultural assets of Cordillera communities provided not only a familiar form of 
community mobilization, but were essential components in effective indigenous governance 
that “included representation by traditional or non-schooled village elders…as a way of 
bringing democratization. Adoption of a legal system that placed local perceptions of what is 
right and wrong at the center of local disputes… as critical for advancing civil society” (pp. 
101-102). From the relative abundance of literature on Indigenous communities in the 
Cordillera in the northern Philippines, I will next survey some of the relevant literature on 
Lumad experiences of, and contributions to, social justice and peacemaking movements in the 
south. 
 
Lumad in Mindanao's peacebuilding discourses  
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 A frequent staring point towards understanding the context of Mindanao Lumad justice 
and peacebuilding research is the 1994 work of Mindanao historian Rudy Rodil, The 
Minoritization of the Indigenous Communities of Mindanao and the Sulu Archipelago which 
traced the common cultural roots of the Muslim (Moro) and Indigenous Peoples of Mindanao. 
He summarized the prehistory and history of the coming of Islam to the archipelago, followed 
by Spanish (1565-1898) and American (1902-1946) colonial control. Colonial policies towards 
the Indigenous Muslim and Lumad Peoples of Mindanao were destructively violent, conversely 
assimilationist, or both, reflecting American biases and Spanish euro-centric racism prevalent 
in those times. The economic element in these colonial relationships is highlighted, laying the 
foundation for the entry and growth of large-scale agri-business, extractive, energy, and other 
corporate interests into Mindanao, along with the attendant upending of traditional social and 
political relationships. 
 When the United States granted independence to the Philippines in 1946, the fledgling 
“independent” Philippine government retained many of the policies facilitating settlement from 
northern regions of the country, as Rodil states,  
The present majority-minority situation is a product of western colonialism that has 
been carried into the present....when the Republic of the Philippines assumed sovereign 
authority, the various administrations not only carried over whatever the Americans 
had left behind, they also institutionalized the status of cultural minority within 
Philippine society. (2004, p. 13)  
This eventually led to the overwhelming demographic and socio-political marginalization of 
both Muslim and Non-Muslim Indigenous Peoples in their ancestral territories of Mindanao.  
 Rodil's 1994 book was one of the first to foreground the perspectives of Mindanao's 
communities and the ongoing implications of their marginalization. He documented policies 
and processes that led to the loss of ancestral land and control over natural resources, while 
reflecting the stories of Lumad and Muslim resistance to domination by colonial, and later the 
central government in Manila. He also explicated the efforts towards finding just and peaceful 
solutions in the closing chapter titled "Prospects for Problem Resolution and Peace" (2004, p. 
93). Unfortunately, his major case studies are limited to the time period from the popular revolt 
that ousted former president Ferdinand Marcos in 1986 and into the 1990s.  
 Rodil’s most important contribution is that he provides a conceptual and historical 
framework contextualizing peacebuilding research in Mindanao. As the title suggests, the book 
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sets an emancipatory framing of Mindanao's history vis-a-vis its current realities. In particular, 
it situated the current context of conflict and peacebuilding within a meta-narrative of the 
historic struggle for justice by Mindanao's indigenous populations and non-indigenous allies. 
This text was republished in 2004, coinciding with a surge in scholarship starting in 2000 that 
began to correct what I will show to be a skewed historiographic trend, with new work 
conducted by Filipino scholars, a great many of them Mindanaoans themselves. It is to this 
research I now turn. 
 
Skewed Research on Mindanao Conflict 
 
When tracing the history of the Philippines from the perspective of its most significant 
peripheries in Mindanao, one will find much written regarding the Moro Wars that were fought 
against both Spanish and American colonial occupation (Abinales, 2000; Gloria, 2014, pp. 51–
63, 130–139; Jubair, 1999; Tan, 2003, pp. 1–37; Tuazon, 2008). Yet Mindanao historian Heidi 
Gloria notes that documentation of the response of the Lumad to colonial intrusions is sparse. 
Even in the Philippines' nationhood-defining confrontation with Spanish and American 
colonial powers between 1896 and 1902, "The role of Filipino highlanders in the Philippine 
Revolution...has earned very little mention in most historical accounts" (141). She further 
suggests that the Philippines' Indigenous Peoples "deserve more elucidation and citation 
because it is only by illuminating the less known portions of our history that we can lay claim 
to the national character of any account of our past" (Gloria, 2014, p. 140).  
 In the arena of peacebuilding scholarship on Mindanao, a researcher will actually be 
confronted with an array of articles and literature on the topic. However, the research about 
Mindanao tends to be skewed towards the ethno-nationalist Moro conflicts of the western half 
of the island.7 As just one example, Under the Crescent Moon: Rebellion in Mindanao detailed 
over a decade of the Bangsamoro peace processes (Vitug & Gloria, 2000), tracing the social, 
economic, and political elements in negotiations leading to the 1996 Final Peace Agreement 
(FPA) between the Philippine government and the Moro National Liberation Front (MNLF). 
It told of the first few years of the implementation of the FPA and the splintering of the 
Bangsamoro revolution and emergence of the second major Bangsamoro secessionist group, 
 
7 Western Mindanao is considered the heartland of the 13 tribes commonly described as Muslim and which make 
up approximately 20% of the island's demographic profile. Several of the smaller Muslim tribes claim parts of the 
Davao region as their traditional territory, while there are diaspora Muslim communities scattered across the entire 
island of Mindanao, and throughout the Philippines. 
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the Moro Islamic Liberation Front (MILF). Yet throughout Under the Crescent Moon, the 
Lumad experience is virtually absent, even in describing the historic marginalization of 
communities in Mindanao as only affecting the Muslim population.  
 In fact, Under the Crescent Moon is not alone in conflating conflict in Mindanao with 
the Bangsamoro issue, with the sub-title incorrectly detailing the contents as "Rebellion in 
Mindanao" when "Bangsamoro Rebellion in Mindanao" would be more accurate. A 2011 
journal article on the "The Agrarian Roots of Contemporary Violent Conflict in Mindanao, 
Southern Philippines" (Vellema, Borras Jr, & Lara Jr, 2011) is a case study of land reform 
issues in only one province, South Cotabato, focusing on the role of Muslim leaders (Datus) in 
the expansion of agricultural plantations that are actually located at least in part in the ancestral 
domain of the B'laan tribe (Rodil, 2004, p. 113; J. W. Smith, 2006, pp. 74, 77–81). Vellema 
and her colleagues mention the effect of land dispossession on the B’laan only in passing, as 
part of the context-setting of the article, but in the central case study the article is completely 
silent. This is surprising in that the land dispossession conceivably affected the B’laan Lumad 
as much, or even more so, than the local Muslim population. These misnomers in the titles of 
Mindanao peacebuilding research are ubiquitous up to the present. A 2015 article "Localizing 
Transformation: Addressing Clan Feuds in Mindanao Through PCIA" had the same 
mischaracterization as it was about the utilization of the Peace and Conflict Impact Assessment 
(PCIA) methodology alongside traditional mechanisms in resolving a clan feud in one province 
of the Autonomous Region of Muslim Mindanao. Finally, Hutchcroft's 2016 book, though 
titled Mindanao: the long journey to peace and prosperity, actually traces only the peace 
process between the government and the Moro Islamic Liberation Front (MILF) from 2011-
2016.  
 This skewed scholarship reflects the marginalization of the 18 or Lumad tribes in 
academic discourse. Though claiming significant portions of Mindanao as their ancestral 
domain, the Lumad now only compose about ten percent of the overall population of the island 
(and Muslim communities another 20%). Seventy percent of the population of Mindanao 
consists of settlers who migrated to Mindanao, mostly after 1946, dramatically altering the 
social landscape and making both the Lumad and the Muslim Indigenous Peoples minorities 
in their own land (Rodil, 2004). Paredes, one of a handful of scholars focused primarily upon 
Lumad, provides a rhetorical description of both the commonalities and reasons for this 
divergence in the political assertions between Lumad and Muslim tribes of Mindanao:  
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While Moros are also indigenous to Mindanao, in the Philippines, ‘Indigenous Peoples’ 
is a political designation, reserved primarily for small-scale ‘tribal’ minority groups in 
the uplands. For this reason, as well as the history of large-scale political organization 
(such as sultanates) among the major Moro groups, as well as a principled decision by 
Moro leaders to reject the ‘IP’ designation and put themselves on par politically with 
the national government, only the 18 or so scattered Lumad groups are referred to as 
‘IPs’ in Mindanao. ‘Lumad’ is a residual category: as befits their secondary status, they 
are defined primarily as those IPs in Mindanao who did not convert to Islam and 
become Moros. Even their oppression has been residual in nature – rather than being 
targeted explicitly in colonial and post-colonial state policies like the Moros, the Lumad 
have suffered primarily through bureaucratic neglect, political domination by Moros, 
state favoritism toward settlers and legal exclusions pertaining specifically to land. 
(2015, p. 168) 
  
Implications of the Uneven Peacebuilding Discourse on Mindanao's Peace  
 
What are the implications of this imbalanced discourse, as shown in the academic 
literature mentioned above, related to Mindanao peacebuilding? One effect was the elision of 
identity nuances in policy creation, and later implementation (or lack thereof), vis-à-vis the 
non-Muslim Indigenous Peoples communities of Mindanao, a particularly precarious reality 
for the Teduray tribe which is entirely inside the autonomous territory claimed by Moro 
insurgent groups. This was seen in the responses of the state and armed revolutionary groups 
to the Teduray discourse asserting their autonomy and right to self-determination, which was 
either ignored by the parties or seen as a hinderance to the preliminary agreements8  and 
negotiations leading up to the Comprehensive Agreement on the Bangsamoro (signed March 
27, 2014) and its proposed enabling law, the Bangsamoro Basic Law (Limud Baglalan 
Declaration, 2014; Mendoza, 2014; Simons, 2013). In fact, Paredes relates how Lumad 
asserting their right to self-determination in the Bangsamoro peace process were branded as 
“spoilers,” and I remember the pejorative “oppositors” used to describe critical Lumad activists 
in debates over the content of the Bangsamoro Basic Law (Paredes, 2015, p. 174). 
 
8 These included the GPH-MILF Decision Points on Principles signed April 24, 2012; and the Framework 
Agreement on the Bangsamoro signed on October 15, 2012. 
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 Neither does the commentary in the first paragraph of this section mention the Maoist-
Communist insurgency lead by the New People’s Army (NPA - the armed front of the 
Communist Party of the Philippines (CPP)) nor the other factions that developed and split off 
over time. This movement which began in 1969, retains its strongest mass-base in Lumad 
communities of Eastern Mindanao and, with units scattered across Mindanao (and to a lesser 
extent throughout the Philippines), arguably affects a greater land area than is claimed for 
autonomy by the Moro groups. The Armed Forces of the Philippines estimates that 60% of the 
NPA is in Mindanao, with 80% of them based in Eastern Mindanao (C. Arguillas, 2018). 
According to a 2008 study there were nearly as many NPA fronts in Mindanao as in the rest of 
the Philippines combined, which did not include inactive units of the major Mindanao-based 
NPA breakaway faction, the RPMM/RPA (Santos Jr. et al., 2010, pp. 12, 296). This is bolstered 
by data publicized by the Armed Forces of the Philippines estimating that 75% of New People’s 
Army combatants are actually Lumad fighters (Mindanao Times, 2017). Consequently, there 
is still a paucity of research on the dynamics of conflict in eastern and southern Mindanao in 
relation to armed insurgency, state-society relations, and Indigenous Peoples. In a 2015 article 
on political decentralization and resource-based conflict where tribal groups are primary actors, 
Verbrugge states, "there is simply a dearth of existing empirical research on the situation in 
Philippine mining areas, or on the volatile history of eastern Mindanao for that matter" 
(Verbrugge, 2015, p. 451).  
 This conflation of liberation movements and conflict in Mindanao with the Bangsamoro 
armed struggle, and peacebuilding with the government's peace processes and initiatives in the 
central and western areas of the island, disguises and distorts the complex ways in which 
conflict and peace has played out in Mindanao. Scholars have noted how violence in Mindanao 
reflects and reinforces long standing anti-Muslim biases and stereotypes, with Muslims and 
Islam defined primarily in terms of their propensity for conflict (Lidasan, 2013, pp. 12–13). 
However, it has another effect as it leads to a perception that the most important peacebuilding 
is that which responds to the Moro armed conflicts, which reinforces the general ignorance, if 
not suppression, of Lumad peacebuilding engagement. More specifically, it sidelines how the 
ongoing low intensity conflict between the government and the Communist armed movement 
has developed on the island, especially how the local context and history of Mindanao and the 
armed Communist movement therein, interacts and generates unique dynamics vis-a-vis the 
national situation. Second, conflating conflict and peacebuilding in Mindanao with the 
Bangsamoro “problem” and only top-level and formal efforts at peace making, fails to account 
for the particular impacts on, and victimization of, Mindanao's Indigenous communities, 
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especially the Lumad. Third, research and reporting on formal peace processes in Mindanao 
generally neglect the element of non-Muslim indigenous peacebuilding therein, including 
community-level mediations, national lobbying, and philosophical theorizing, missing a 
critical element in the wider peacebuilding discourse and ecology.  
As argued, the aforementioned literature inaccurately suggests general and broad 
research on the various armed conflicts and peace processes across the entire island of 
Mindanao, but as I have shown, the contents are mostly limited to the research on Muslim 
secessionist struggles and their related efforts at peacebuilding. This follows a long and 
somewhat distorted tradition of Philippine colonial and post-colonial historiography of 
Mindanao, where, according to Paredes, “histories since then [the late 1800s] have focused 
almost exclusively on either the areas ministered by Jesuits, or on the more compelling Moro 
areas” which has had significant implications as described (2013, p. 169). This is not to 
exaggerate how Lumad peacebuilding (and the Communist insurgency based in Eastern 
Mindanao) have been ignored and unreported, nor suggest that research and scholarship into 
Bangsamoro peace efforts are misplaced. Rather, it simply clarifies that there is an imbalance 
in how the research is conducted, articulated, and reported, which needs to be understood and 
accounted for. An important part of this accounting means deepening the nuances of justice 
claims of Lumad vis-a-vis other Lumad, Moro, and non-Indigenous activists in relation to their 
cultural forms and historical circumstances. 
Though neglected, the research record is not empty, and has expanded over the years, 
though much of it is to be found locally in non-digitized and in limited local or unpublished 
formats. It has touched on aspects of Lumad peacemaking; on other conflicts on the island (i.e. 
CPP/NDF/NPA and resource-based conflict); and in the geographic area of Southern and 
Eastern Mindanao. Thus, there is a need to review, highlight and synthesize this local research 
and international scholarship to present a more well-rounded picture of Lumad peacemaking 
and peace activism. This must include not only Lumad assertions and strategies vis-a-vis the 
Bangsamoro situation, but the cultural sources of Lumad peace and justice governance in their 
own communities, along with their broader peace advocacy efforts (often assisted by a variety 
of governmental and non-governmental actors). Peace should be explicated in its holistic 
relation to justice, which involves both unarmed, and armed social movements. Of course, all 
of this should be understood in light of the longstanding assertions and efforts by Mindanao’s 
Lumad of their right to self-determination.  
 
Lumad and Mindanao (non-Moro) Indigenous Peoples Studies 
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In 2001 Albert Alejo conducted a baseline survey and synthesis of research on 
indigenous peace traditions in Mindanao. His team crossed the island looking for scholarly 
works in academic libraries, as well as, “non-Governmental Organizations (NGOs), master-
level theses, and personal collections" (Alejo, 2001, p. 213). He identified studies on 
indigenous justice and peacemaking, with six Lumad ethnographies that discussed Indigenous 
concepts of justice. Among the thirteen Moro groups, Alejo mentioned two studies of Tausug 
dispute resolution and one study of Maguindanaoan indigenous peace-making practices. Based 
on this, he proposed a nine-point indigenous peace research agenda for inquiry into: (1) Peace 
management and [formal] peace process; (2) Peace and Conflict rituals; (3) Biographies; (4) 
Folktales; (5) Role of Women and Children; (6) Spirituality; (7) Violence; (8) Legal Angles; 
and (9) Changing Contexts. He also highlighted an “almost uniform, pattern of conflict 
resolution strategies in both Muslim and non-Muslim tribes. Standing in the middle of a 
conflict is a headman, a datu, performing judicial functions aided with an assembly or a council 
of elders” (p. 220).  
 Based on this and other literature, as well as my previous work alongside Lumad 
leaders, four research themes were initially identified apropos to my thesis: (a) Lumad justice 
and peace systems principles, processes and roles; (b) Lumad leadership; (c) Lumad Tribal 
Defense, i.e. the cultural norms and processes guiding or proscribing the use of violence; and 
lastly, (d) Lumad Peace Psychology. These four themes are the primary cultural elements 
Lumad use to address internal or intra-cultural conflicts (within villages) and external conflicts 
between different tribes, or between tribes and other external actors, such as businesses, 
governments, or armed groups. In this thesis the arenas are differentiated, but in real life, they 
are integrated and embedded in the reality of Lumad experiences. In other words, these four 
elements of Lumad justice and peace practically and symbolically interact and are mutually 
affected by each other in a dynamic field of informal, customary, and formal practice at 
multiple scales. This field of practice extends from the individual to the family, clan, village, 
and the wider world. 
 Within this four-part field of IJPS practice and cosmology, from the individual to the 
world, this study demarcates two areas of focus. The first focal area brings into view the four 
thematic cultural elements as they relate to the norms, practices, and roles of justice and 
peacemaking within the village - an intra-tribal or intra-cultural level. This is analogous to the 
concept of “internal legal culture” described by Merry (2012). The second focal area of 
research brings into view the functioning of Lumad justice and peace practices at "higher" 
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levels external to a particular village and tribe, a "supra-communal" field that is inter-tribal and 
inter-cultural - the aforementioned "wider world" analogous to the idea of Merry’s “external 
legal culture.” The theory of internal and external legal cultures has been developed by a 
number of scholars, articulated originally by Sally Engle Merry, which I will explain in chapter 
five.  
This framework is a heuristic way of highlighting power dynamics in mutually 
embedded and constitutive social realities, as reflected in other anthropological approaches to 
law, informal justice, and social control (e.g. Manuel, 1973, pp. 353–358; Merry, 1982). This 
is similar to the framework of indigenous dispute resolution of Behrendt and Kelly, who 
proposed an “intra-cultural model” purposed for conflict involving aboriginal people, and an 
“inter-cultural model” for conflict involving aboriginal and non-aboriginal participants (2008). 
They note that “the two models are not exclusive, but complementary” and that their intent is 
premised on an underlying need to “shift the power over…negotiations” that have 
disenfranchised indigenous claimants and stakeholders in various legal and conflict resolution 
processes, particularly in relation to public negotiations over native title (p. 137). In fact, they 
even problematize their own use of the term “model,” as their intent is to describe an iteration 
of “practicable alternatives” that “reflect the values of the Aboriginal community” and “the 
importance of people and protocols, rather than processes and models” or “laying down a 
specific policy or procedure” (p. 103). In chapter six I therefore describe elements of the 
internal or intra-cultural elements of Lumad justice practices using the framework of legal 
culture. 
 In spite of the scholarship tracing the integration of indigenous justice and peace 
systems with community organizing and radical resistance in the northern Philippines, and in 
relation to Moro peace efforts, similar efforts have received less attention in the literature for 
Lumad in the south. The existing literature on the Lumad justice traditions (akin to bodong in 
the north), is fragmented and has been studied for disparate purposes. These have included 
ethnographies (Manuel, 1990; Schlegel, 1970), reports for local government institutions and 
international funding NGOs (Buendia, Brillantes, Mendoza, Guiam, & Sambeli, 2005; Burton 
& Canoy, 1991; Cisnero, 2008), and research conducted by and for the various Lumad 
communities (Abungan, Cabaro, Ello-Labalan, & Galbinez, n.d.; V. L. Saway, 2004). Most 
recent studies of indigenous justice and peace practices have been done to support efforts at 
ending the major Muslim (Moro) ethno-nationalist insurgencies in western Mindanao, with 
little research regarding the Lumad efforts across the rest of the island (Paredes, 2015; Torres 
III, 2014; Virola-Gardiola, 2012). Cisnero (2008) however, provides an important study of 
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wider Philippine indigenous systems in relation to the formal legal system which includes 
significant Lumad elements. Though not focused on Lumad customary justice per se, Gaspar 
(2010a, 2011), Gatmaytan (2013), and Alejo (2000) have written substantial ethnographies and 
focused studies of Lumad communities’ more recent struggles in the face drastic socio-
economic change and substantial violence in contemporary times. The only Mindanao-focused 
study synthesizing preexisting work and including new research highlighting inter-tribal 
Lumad indigenous justice and peace systems across the island is Atillo et al’s (2009) 
unpublished effort. However, it contains only limited theoretical discussion, includes Moro 
indigenous peoples, and lacks a deeper historical contextualization which I intended this study 
to provide.  
 
Overview of the Research 
 
Though challenging to the scholar studying Lumad, probing these scholarly imbalances 
presents an opportunity to foreground the discursive frameworks and histories constructed by 
indigenous peoples in Mindanao, and in Philippine society generally, rather than, for example, 
a quantitative analysis of particular Lumad customary court outcomes. In focusing more 
broadly, I hope to bring further clarity to and understanding of the ways in which Lumad 
individuals and collectives have responded collectively to social and historical forces of 
marginalization, as well as how they and their allies have critiqued the very frameworks of 
marginalization often used to portray their struggles. In other words, appreciating Lumad 
cultural resilience and cultural resistance may also mean interrogating the reductive discourses 
and simplistic binaries that dichotomize peace and justice, violence and war, resistance and 
acquiescence, in scholarly and popular discourse. Such a nuanced inquiry into Lumad 
conceptualizations and practices of justice I believe can provide a critical, culture-based 
corrective to the many well-intentioned efforts supporting Lumad struggles for social justice 
and self-determination. These efforts, as they are grounded in unexamined world views and 
socially deterministic frameworks, therefore end up reproducing the same or similar biases, 
marginalization, and violence that has characterized historic relations with Mindanao’s 
indigenous communities.  
Because I trace both historic (diachronic) cultural trends as well as multi-level and 
multi-dimensional (synchronic) social phenomena, I use a narrative format in writing this thesis 
as a form of emancipatory social history. Therefore, rather than making an in-depth, stand-
alone, literature review chapter early on, I have woven literature throughout the relevant 
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sections, including this introduction. I have also decided to position the substantive “context” 
chapter I wrote tracing the historical conditions that contributed to Lumad marginalization in 
the appendix (A.6) in order to orient the study to recent and current realities. In terms of 
understanding the structure of this thesis as a “meta-synthetic, anthropologically-informed 
study” (p. 3) I will draw on ideas related to what is called meta-analysis, meta-ethnography 
and meta-summary, all which in one way or another use the results of previous studies (in 
aggregate) to formulate new findings, interpretations, or theorizations. I will explain this more 
fully in relation to how I defined, gathered, and used “data” in the methodology chapter. I 
therefore encourage readers not to skip ahead to try to find the data and conclusions, but rather 
to read the thesis through as written, since the arguments build and are intended to make sense 
within the framework and logic of the thesis structure. 
This thesis is divided into three parts focused on differing scales and temporalities of 
justice and so each part incorporates literature, data, and theoretical discussions appropriate to 
the focus therein. Chapters 1-3 include a description of my personal past as the researcher 
which foregrounds an autoethnographic voice. Chapters 4-7 bridge indigenous and 
anthropological voices emerging from the recent past that situate and produce Lumad legal 
culture/s as a post-modern phenomenon/a using the concept of legal pluralism. Chapters 8-10 
emphasize an epic and narrative voice, zooming out to incorporate scales where inter-
governmental indigenous negotiations of Lumad legal autonomy challenge transitional justice 
discourse to reflect emerging intergenerational Lumad narratives of justice, resistance, and 
resilience.  
 
Chapters 1-3: Personal Histories, Research Methodologies, and Partnership Praxis 
In these chapters I explain my emplacement in Mindanao’s history through my 
exploration of research methodology, which I have taken to some depth in light of the contested 
history of colonization and academic research in indigenous communities. Chapter two starts 
with an elaboration of my positionality, historically in terms of personal biography, and 
philosophically in terms of world view, which inspired me to draw from several research 
paradigms. In chapter three, I share how these background experiences and perspectives 
significantly influenced my ensuing approach and research strategy. This approach is 
characterized by a posture of accompaniment and interdisciplinarity in the selection of research 
tools and methods. The final portion briefly presents the background and genesis of the co-
constructed public anthropology that was conducted by my research partners in the 
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Bangsamoro Transformative Justice Initiative and which I helped bring to publication as part 
of my research.  
 
Chapters 4-7: Lumad Justice, Legal Theory, Legal Culture and Community Accountability 
Chapter four describes a Lumad-oriented theory of justice and social transformation 
building on the work of Datu Migketay Vic Saway, a Talaandig chieftain, scholar, and peace 
expert; Filipina legal theorist Maria Bellelos; and the Portuguese post-modern legal scholar 
Boaventura de Sousa Santos. In chapter five, I narrow down the broad focus of justice with a 
description of Lumad legal theory using the framework of legal culture, consciousness, and 
mobilization developed by anthropologists of law Sally Engle Merry, nuanced by Naomi 
Metzey’s “slippage,” and expanded by David Engles’ idea of “Sacred Legal Culture.” In 
chapter six, I provide meta data from previous studies combined with my own data to highlight 
the internal legal components and meanings of Lumad legal culture. In chapter seven I describe 
the “inter-legality” or slippage between Lumad legal culture, projected as a form of Engle’s 
Sacred Legal Culture, in the ways in which Lumad legal culture interfaces and interpenetrates 
with the Barangay Justice System and the Revolutionary Justice System of the CPP-NPA.  
 
Chapters 8-10: The Lumad Peace Movement, Task Force Gantangan, and the Bangsamoro 
Transformative Justice Initiative 
These three chapters take my critical re-articulation of Lumad legal culture and apply 
it to a higher-level context of social movements and transitional justice. This draws attention 
to the agency of Lumad actors in addressing legacies of colonization, large-scale violence, and 
historic harm, thus demonstrating how Lumad justice concepts are being used in a 
transgenerational process indigenizing Mindanao’s social justice discourses and social 
movement struggles. I also describe the growth and discourse of gantangan, an armed Lumad 
counter-movement allied with the Philippine military (AFP) that also appropriated Lumad legal 
symbols and practices and hybridized them with military counterinsurgency efforts in the in 
chapter eight. As a manifestation of the praxis of Lumad justice theory and legal culture at a 
higher scale and temporality, I highlight broader factors leading to the formation of a local 
Lumad peacebuilding convergence called Lumad Husay Mindanao and its engagement in 
Bangsamoro peace processes and the Bangsamoro Transformative Justice Initiative (BTJI) 
Project. I highlight two case studies (in chapter ten) that were part of the published output of 
the Bangsamoro Transformative Justice Initiative. The BTJI was a collaborative, Filipino, and 
NGO-led effort that I helped conceptualize and supported through my PhD research. In a 
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reciprocal agreement, my NGO and Lumad research partners allowed me to use activities and 
outputs of the BTJI as part of this study. I connect the articulation of Lumad justice and legal 
culture with the BTJI by describing how Lumad peace activists reclaimed, re-interpreted, and 
re-asserted their indigenous histories of peacemaking and ancient peace pacts as they were re-
enacted and documented in the BTJI itself. My participation in the BTJI was also an example 
of collaborative public ethnography and engaged anthropology since Lumad Husay Mindanao 
helped produce the case studies that IID and I helped document for public awareness and 
political advocacy. In conclusion, I end with an overall analysis of this effort and its 
significance in the scholarly arena, as well as its place in the Lumad struggle for peace and 






An Ecology of Research: Biography, Worldview, and Paradigm Pluralism 
 
The sociological imagination enables us to grasp history and biography and the relations 
between the two within society 
- C. Wright Mills, The Sociological Imagination 
  
I began exploring PhD study options two years prior to the actual start of my PhD at 
the University of Otago. I had already been involved with Lumad and non-Lumad (Moro and 
settler/Christian) peace activists and development workers for over nine years prior to 
beginning my PhD. During that time, I got to know a number of determined and inspiring 
individuals who had been doggedly struggling for justice, peace, and social transformation for 
many years in Mindanao. More-so, I was struck by stories and local practices of indigenous 
justice and peacemaking shared with me over the years that intimated an invisible social 
infrastructure of community cohesion and cultural resilience that was relatively unknown and 
unappreciated among many people - Filipinos and foreigners. Some of these stories I 
informally gathered and tucked away in my memory, others I wrote about or shared in various 
ways and media platforms (Simons, 2010b, 2014a, 2015). I was privileged, therefore, to not 
only hear stories of resilience, but also to participate in their recovery and affirmation, in 
solidarity with local partners. 
To understand my background and participation in this field of academic research, I 
use (and modify) a five-form model of qualitative research that includes discussions around: 
(1) the researcher, (2) the research paradigm/s, (3) research strategies, (4) methods of data 
collection and analysis, and (5) “the art, practices, and politics of interpretation” (Denzin & 
Lincoln, 2018, pp. 16–23). While Denzin and Lincoln describe this in a linear fashion, I 
visualize this as a Venn diagram to convey the ongoing reflexive interaction between the 
various phases of research. I also prefer the terms “inquiry process” rather than “research 
project” to foreground the appreciative posture, accompaniment ethos, open-endedness, and 
less-than-technical orientation of the endeavour (Dimitriadis as cited in Denzin & Lincoln, 
2018, p. 11). In line with recent theorizing which I discuss below, I integrate the ethical in all 
aspects of the research and highlight the ever-present influence of the researcher’s world view 
in the background.  
 27 
I now turn more directly to describe the actual inquiry process in two sections in light 
of this model. Subsection A starts with elements of my pre-research biography that have framed 
my identity as a researcher and facilitated my entry into the “field” long before the start of this 
formal, academic research endeavour. I lay out a prospective method of inquiry - interviews 
and participatory engagement – that emerged from my biography, and identify the labours of 
intersectional reflexivity, transformative storytelling, and constructive marginality as my 
primary frames of reference in approaching the inquiry. Articulating these three frames as 
“labours” suggest the need for working in cycles of reflection and analysis in the actual research 
process, consonant with the action research model of planning-acting-observing, then 
recording-reflecting, followed by revising-re-planning. In subsection B, I describe in detail 
how this biography influenced my world view which in turn defined my research approach that 
drew on constructivism and transformativism, as well as participatory and indigenous 
paradigms.  
 
Subsection A: The Proto-researcher - Excavating Biography and Worldview through 
Reflexivity and Storytelling 
 
In order to understand my choice of research strategies and methods, we must go back 
to my personal biography predating my time in Mindanao, as well as my personal and 
















Figure 1 Holistic Inquiry Process 
 28 
from historians who often start by telling the history of Mindanao by tracing the first “proto-
Monobo” communities of Mindanao (Gloria, 2014), I will reverse the anthropological gaze and 
focus on my personal research journey, excavating my placement – i.e. my “proto-researcher” 
positionality - in the ecology of Mindanao peacebuilding and justice activism. I arrived in 
Mindanao in 2008, and starting in 2009, with the endorsement and recommendation of a 
Filipino peacebuilding NGO, I began researching indigenous peacemaking with the Talaandig 
tribe of Bukidnon province, central Mindanao. Prior to conducting interviews or discussing the 
topic, the first interaction was proceeded by a ritual, which included the offering of ceremonial 
items (alcohol, tobacco, betel chew, ginger); the presentation of peso coins for each person 
involved in the activity; the slaughter, sacrifice, and consumption of several chickens; along 
with the application of the chicken blood on the coins as well as in the corners of the tribal hall. 
This was required as a way of obtaining permission from the spiritual guardians of the 
community for me to enter and conduct the research (e.g. see permission rituals Q1, Q2, and 
Q3 in Unabria, 2000, pp. 227–240). During the opening discussion between myself and Datu9 
Migketay Victorino Saway (Datu Vic for short), the  tribal mediator and chief who was my 
primary research partner, he asked if I knew how to solve conflicts between plants, or between 
plants and animals. When I responded that I did not, he proceeded to explain (very briefly) how 
he would solve such conflict. His cautious response would be expected for indigenous leaders 
who are careful custodians of their tribal treasures, which includes stories and custom law 
(along with land (whenua) and genealogy (whakapapa), according to Maori scholar Tapsell 
(1997, p. 329)). These will not be shared willy-nilly with just anyone, for there is a danger in 
“releasing too much knowledge for exploitation beyond the elder’s control” (p. 330).  
In these opening ceremonial and discursive inquiries, Datu Vic established a number of 
parameters for me, my partners, and the research process. The cultural protocols indicated the 
holism of the discourse and research activities through rituals which symbolized, enacted, and 
affirmed the connection between human, environmental, and spiritual realities. These 
connections helped ensure a level of  protection as the seen and unseen stakeholders were 
properly addressed and invoked. The questions and communicative agency posed by Datu Vic, 
as a tribal elder, inverted a traditional academic research paradigm where the research expert 
interrogates the informant in order to extract facts and data. Rather, I, as the researcher with a 
graduate degree in conflict transformation, became the object of inquiry for him, in order to 
ascertain my willingness to respect and honour the broader cultural knowledge paradigm of his 
 
9 Datu means chieftain, mediator, or leader, and the implications contained in the title are explained in chapter 6. 
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community. In this he also established his expertise as an indigenous peacemaker - a master of 
customary law, narrative, and knowledge - in the context of our interaction. Highlighting in 
particular his indigenous conciliation knowledge ("how to solve conflicts between plants") also 
affirmed his position and authority as a tribal chief, a position which was, and still is, contingent 
upon his ability to solve community conflicts (a conclusion I would later arrive at through the 
course of our research together).  
 However, our interaction and relationship was embedded in nests of  interpersonal, 
intergenerational, religious, and organizational histories and dynamics. One of the reasons that 
the NGO I was volunteering with agreed to recommend me to him was in an effort to rebuild 
relationships between Datu Vic and Dann, the director of the NGO. A rupture had occurred not 
long before I began volunteering which severely strained the relationship between the NGO 
and this prominent indigenous leader who was a leader in Panagtagbo, an inter-tribal 
peacebuilding alliance that has since disbanded (which I will discuss in chapters seven and 
eight). With my interest in learning about Lumad peacebuilding, Dann used the opportunity to 
demonstrate his interest in repairing the relationship, which eventually occurred. In some way, 
I became a token of peace in a process of reparation between the NGO and the Datu Vic. 
Ascertaining the dynamics of peace and conflict in Mindanao, therefore, is not just about 
mapping the realities of social justice, political violence, and historic oppression. It is also 
about being sensitive to the everyday struggles of navigating interpersonal conflict and 
restoring relationships, which (surprisingly to some) afflict organizations ostensibly purposed 
for building peace.  
 These dynamics are brought into intersectional focus through conflictual circumstances 
and are shifted by actors’ agency and response. They are not simplistically portrayed through 
binaries of local vs. international, corporate vs. private, NGO vs. government, Lumad vs non-
Lumad etc.. Cultural forms are mobilised and utilised by a variety of actors on various sides of 
conflict who coalesce, form new coalitions, and use various strategies to both engage and 
differentiate across identity groups, depending upon the particular issues and concerns on hand. 
Therefore - lest we romanticise the Talaandig community as existing in some sort of immutable 
ethnographic time warp wrapped around my first study in 2009 - a few years after I stopped 
volunteering for Dann, Datu Vic, John Perrine the CEO of the Unifrutti Group of Companies, 
and Dann and his NGO were named in complaint10 by 41 Bukidnon, Talaandig, Higaonon, 
Manobo, Matigsalog, Umayamnon, and Tigwahanon leaders in the surrounding area, including 
 
10 Which I have a copy of, also see Balane, 2013.  
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Datu Makapukaw Adolino Saway, Daty Vic’s older brother. The Lumad elders (both male and 
female) accused the Peacebuilders-Unifrutti-Datu Vic consortium (an NGO, a tribal chief, and 
a private Filipino agribusiness corporation project funded by the French government) of 
forming a “sacred customary compact” by the “Walu Ha Pasagi” (Talaandig tribal council) led 
by Datu Vic, yet failing to conduct proper consultations in preparation for a reforestation 
project. This project was to be implemented in the Mt. Kitanglad, Mt. Kalatungan, Pantaron, 
and Matigsalug range communities represented by the complainants. The complaint was 
lodged within the quasi-judicial structure of the National Commission on Indigenous Peoples  
Regional Hearing Office (NCIP-RHO) in Cagayan de Oro City. This particular situation 
illustrates several things relevant to this research: that intra-tribal relations are contested and 
evolve, and are situated in a deeper physical and social ecology of environmental locales, 
interpersonal relations, organizational identities, culture, as well as in wider scales of 
governance, global economy, and international relations.  
Finally, an additional nest of historic relationships embedded in this scenario was 
between my family and Dann’s family. I was born in the Philippines, the son and grandson of 
Baptist missionaries, and Dann’s father and my grandfather had been close associates in the 
1950s and 1960s when they worked as missionaries in a different part of the Philippines. Dann, 
however, had become disillusioned with the conservative Evangelical movement that his father 
and my grandfather had begun, and in the turbulent years of the 1970s and 1980s, "rebelled" 
and joined the Communist anti-Marcos movement. In the turbulent decade of the 1980s, he 
immigrated to north America, and only returned to the southern Philippines in the early 2000s, 
having integrated his radical commitment to social justice and his Christian faith through a 
pacifist Mennonite church tradition. When he figuratively "parachuted" into Mindanao with 
the atypical identity of a Filipino-Migrant-Mennonite-peaceworker (Mennonites and pacifists 
are virtually unheard of in the Philippine Evangelical church), one of the first people to endorse 
and support his work among churches in Mindanao was my father, who had been working as 
a missionary in the Philippines for the previous 30 years. Consequently, when I arrived in 
Mindanao as an independent development and peace worker in 2008 (I had also left the church 
of my childhood), I was invited to join his organization. Thus, my initial engagement in 
peacebuilding work with Lumad communities in the southern Philippines was simultaneously 
an event embedded in intergenerational family relations and obligations inculturated as utang 
na loob (Tagalog for "mutual indebtedness"). These were situated inter-culturally in the 
realities of global migration and mixed identities, informed and lived-out in radical socio-
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political commitments to peace and reconciliation while appreciatively engaging the complex 
and contested tribal conciliation expertise of the Talaandig community.  
 
Locating myself in an intellectual, emotional, and cultural research ecology 
 
Thus, my entry into the research field in many ways occurred nine years prior to the 
start of my formal PhD research, and my access was itself nested in prior relationships and 
organizational histories, some that stretched back two generations in my family, and multiple 
generations of the Talaandig tribe. Few methodological texts, such as Davies (1999), have 
explored such narrative and longitudinal realities “expanding the ethnographic present” to 
include autobiographical research. Perhaps this is because most graduate students have lived 
so little of their life to incorporate it into their research. Experienced researchers and academics 
seem to only mention their life history positionality in passing, such as Aiken’s research and 
residence for over 20 years on the U.S.-Mexico border, though it is obvious from his account 
that his lived experience had a profound influence on his research, and vice-versa (Aitken, 
2010).  
For the researcher who has significant prior experience and familiarity with the setting 
there is an implicit recognition of longitudinal perspectives in much autoethnography (e.g. see 
Chang, 2008), as researchers “cannot be divorced from their autobiographies" (Devine and 
Heath (1999) in Couture, Zaidi, & Maticka-Tyndale, 2012, p. 87). I have found, as Chase 
(2011) notes in describing narrative methodology, that engaging as such requires special ethical 
considerations, maturity, a return to interviewees, and an evolved consent and communication 
process to determine the use and publication of narratives (pp. 423-434). A concrete model of 
this is provided by Kawharu, based on her own background, Maori cultural identity and 
context, genealogy, and kinship connections. She has created a helpful schematic for emplacing 
and bridging researchers in the various spaces of research as an “included researcher,” a  
relational identity that not only “enables me to begin from a position of manaaki or inclusivity 
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by virtue of my hapū [kin community] membership, but also enables me to be one step removed 
and investigate from ‘outside of the action’” (Kawharu, 2016).  
Beyond the timelines of research emplacement, Coffey's exploration, in The 
Ethnographic Self touches on many of the contextual and situational issues germane to my 
research, as "fieldwork involves the enactment of social roles and relationships, which places 
the self at the heart of the enterprise. A field, a people and a self are crafted through personal 
engagements and interactions among and between researcher and researched" (Coffey, 1999, 
p. 23). She notes that feminist and postmodern methodologies have called into question 
dichotomies and blurred boundaries such as academic/non-academic, male/female, 
object/subject, reason/emotion, mind/body, insider/outsider. Autoethnography, as a sensitivity, 
is one way of highlighting the reflexive aspect of research across such boundaries and the 
changes in authorial voice, representation, and positioning that ensue. Butz suggests that 
narrative researchers, native ethnographers, and auto-ethnographers do not so much cross these 
boundaries, as they dwell in the boundary spaces, providing a “self-representational location 
at the unstable margins of dominant discourse and between social worlds that are assumed to 
be ontologically separate” (Butz, 2010, p. 149).  
After 8 years in partnership with indigenous and non-indigenous peacebuilding 
communities, I built trusted relationships with Lumad leaders who have significant histories 
engaging and negotiating relationships with non-Lumad outsiders such as myself. I relied on 
them to help bridge relationships with other indigenous leaders and community members and 
create the conditions for a mutually respectful research partnership. This partnership hopefully 
maximized the benefits of my involvement, clarified my "blind-spots," and minimized 
potential negative repercussions of my presence in the social reality of my research 
collaborators. These are all aspects of collective, critical reflexivity composed along the “fault 
lines of injustice” and power relations where multiple perspectives inflect anti-oppression 
Figure 2 Included Researcher, Identity, and Context (Kawharu, 2016). 
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struggles, and entangled relationships and identities (Torre, Stoudt, Manoff, & Fine, 2018, p. 
496).11  
 
The Labours of Intersectional Reflexivity, Transformative Storytelling, and Constructive 
Marginality 
 
Reflexivity is “a turning back on oneself, a process of self-reference” (Davies, 1999, p. 
4) and in social science research indicates "the process of a continual internal dialogue and 
critical self-evaluation of researcher’s positionality as well as active acknowledgement and 
explicit recognition that this position may affect the research process and outcome" (Berger, 
2015, p. 220). Reflexivity includes identifying elements of a researcher's "positionality," what 
I refer to as my research orientation and posture, which impact his or her engagement in 
research processes, as well as the way in which others perceive the researcher's actions and 
position (Lincoln, Lynham, & Guba, 2018). Highlighting elements of a research orientation 
and posture means identifying personal characteristics such as gender, values, cultural 
background, beliefs, biases, political orientations, emotional tendencies and other aspects of 
personality and experience that may influence my engagements and activities. These all 
contribute to the “point of view in which the researcher operates” and how s/he approaches the 
inquiry process (pp. 124-125). 
 
Constructive Marginality 
I was born and raised in the Philippines, where my parents have lived and worked for 
over 40 years as Evangelical missionaries, primarily in the Manila area. Growing up, I learned 
some conversational Tagalog, the national language, through informal interactions, along with 
limited classroom instruction. After graduating from high school,12 I spent the next 15 years in 
the United States where I earned a bachelor’s degree in Asian development, a master’s degree 
 
11 In this, “I” speak in the first person in order to bring the values, ethics, and framework of the “research as 
intervention” into focus, along with my influence as a researcher, the interpretation and interpolation by the 
intended audience of the final output, and the voice/es of the community-as-participant, in the conduct of the 
discourse. Mirroring the praxis of critical participatory action researchers, I have placed the words in quotes to 
highlight the contestability of the terms, and hyphenated them in order to underscore my belief in their tenuous 
but ambiguous connection, a connection that provides an opportunity to participate and co-construct the research 
process. If we also see these hyphens as indicating “participatory contact zones” where “people representing 
radically different standpoints come together as research colleagues around a common inquiry” then the 
potentially conciliatory effect of research is exhumed (Torre et al., 2018).  
12 I attended all but 3 interspersed years from kindergarten to grade twelve at a school for missionaries' children 
just outside Manila, Philippines. 
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in conflict transformation, and then lived 8 years in a low-income Mexican and African 
American neighbourhood working as a restorative justice advocate and community organizer. 
In 2008 I moved back to the Philippines, this time to the southern island of Mindanao, as a 
peace and development worker. My background and life experience reflects a not-unusual 
pattern for people that have been described by sociologists as "cross cultural kids" (CCKs) or 
"third culture kids" (TCKs) who are often transient, multi-cultural and non-conformist, 
A Third Culture Kid (TCK) is a person who has spent a significant part of his or her 
developmental years outside the parents' culture. The TCK frequently builds 
relationships to all of the cultures, while not having full ownership in any. Although 
elements from each culture may be assimilated into the TCK's life experience, the sense 
of belonging is [often] in relationship to others of similar background. (Pollock, Van 
Reken, & Pollock, 2017, pp. 15–16) 
Pollock's research popularized sociological exploration of the (generally privileged) 
experience of the children of western missionaries, diplomats, international business people, 
and military personnel who grew up in countries outside their "passport culture." However, 
recent scholarship has expanded the scope beyond this particular cohort and notes the "unique 
opportunities for psychologists interested in studying the effects of globalization on culture and 
identity" (B. E. Peterson & Plamondon, 2009, p. 755). Identity formation, the "other" and 
ethnicity, and feelings of belonging and cultural marginality have been covered in this 
literature. I do not intend an in-depth exploration of this research as it focuses primarily on 
developmental and educational concerns of TCKs/CCKs. However, I will touch on it in order 
to borrow the idea of "constructive marginality" in exploring my position as a researcher, which 
may have creative applications for thinking about the experiences and potentials of 
marginalized social groups, particularly Mindanao's Lumad peoples. 
As a TCK/CCK, I inhabit a culturally mottled and multi-layered world.  While I am 
comfortable and adept at cross-cultural engagement and embed myself relatively easily in new 
cultural environments, I still struggle to understand my own cultural identity. When a fellow 
PhD student who is "also" Filipino asked me, "when are you going home?" my reply was, 
"where, which home?" This sense of ambiguous belonging has at times left me feeling 
marginal, even in the United States, where I (mostly) behave, speak, and appear no different 
from any other American. A useful distinction is made in the TCK/CCK literature between 
"encapsulated marginality" and "constructive marginality" (Bennett (1993) in Fail, Thompson, 
& Walker, 2004, p. 324) where encapsulated marginality refers to the experience of the 
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TCK/CCK as marginal and socially isolated, while constructive marginality reflects a positive 
and engaging relationality situated in a marginal social positionality.  
 
Insider-Outsider-In-betweener in Context 
Berger (2015) identifies three ways in which a researcher's positionality may influence 
the research being conducted: access to the research context and population; the quality of the 
research partner-participant relationship; and lastly, the way in which the researcher constructs 
and reports the research itself, including how she or he uses language, defines, filters and 
evaluates "data," and analyses and interprets the world of information generated during the 
research endeavour (p. 221). Particular attention must be paid to the ways in which power and 
privilege intersect throughout the research process (Aitken, 2010; Milligan, 2016). This means 
remaining aware of the tension between involvement and detachment in the world of research 
participants throughout the research process, the way in which research shifts relationships, 
and especially the expenditure of resources (time, energy, even food preparation) that are 
involved in communities’ efforts to create inquiry spaces and host researchers (L. T. Smith, 
2012a, pp. 138–142). Trundle (2018), likewise reflects upon her own participatory research, 
examining collaborative “failure” or the rejection of supposedly “empowering” partnerships 
by participants in order to further the political aims of their social movement. In Trundle’s case, 
research participants in particular instances intentionally rebuffered her attempts at 
personalizing relationships. She came to understand that they wanted her to maintain a more 
“objective” and “expert” positionality, knowing that the perception of her expert detachment 
would obtain greater import and impact with the external power-brokers they needed to 
convince in their struggle. She concluded that this involved "careful oscillation between modes 
of distance and intimacy," paying critical attention to the ways of “disconnection and 
detachment that emerge as ethical or political praxis in a range of social contexts" (Trundle, 
2018, p. 90).  
Being part of the context that one is studying has both advantages and disadvantages. 
One advantage to being an insider is that the researcher “knows” the context and therefore, 
often possesses information such as knowledge of the language, rites, and symbols that the 
“external” researcher might not have (or, at least, not to the same degree). However, prior 
“knowledge” and “understanding” can also be a disadvantage in that it may keep the researcher 
from being able to look at the context with fresh eyes, as it were, in order to gain new insights 
concerning what might still be hidden from understanding, yet needs to be uncovered (Kacen 
& Chaitin, 2006, p. 212). Along similar lines as indigenous scholar Linda Smith (2012), Davies 
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noted that "both native and non-native anthropologists when researching at home must examine 
critically their relationships with their own societies and refrain from assuming that belonging 
is either uncontested or unproblematic" (Davies, 1999, p. 36). 
 Though I speak the local trade language and lived in Davao City, (Mindanao) for 8 
years with my family (including 3 small children), I am positioned in many ways as an outsider. 
As an American, I have high status and relative power and influence in Philippine society, 
which can make it difficult to build the trust and relationships needed for field work. My white 
skin makes me stand out where ever I go, though Filipinos generally have good relations with 
foreigners, and Americans in particular. At the same time, with my interest in cultural dialogue 
and exploration, and my desire not to be perceived as a culturally inept American, I have made 
extensive efforts to learn language, understand local idioms, and be sensitive to cultural norms. 
Some colleagues have remarked that I am in some ways more Filipino than many Filipinos; I 
even applied for naturalization as a Filipino citizen while living in Mindanao.  
 
Intellectual Labour and Intersectional Reflexivity 
Thus, both "insiderness" and "outsiderness" characterize my identity, providing both 
accessibility and marginality, an “inbetweener” according to Milligan (2016), opening up the 
possibility for a positionality on the boarders or margins, inhabited as constructive marginality. 
This highlights yet another aspect of the insider-outsider tension, that is, apart from being 
“positioned” by static factors situated in the perspectives of research participants and partners, 
(such as ethnicity, gender, and economic position) over which the researcher has little control, 
the researcher also has agency in positioning and repositioning the self in relation to the 
research and the participants. Further, as Trundle notes, this means research participants will 
also exhibit this agency, so researhers “need to reckon robustly with how we, through our 
deeply participatory methods and our negotiation of access to field sites, collaborate with 
participants’ own worlds, goals, and actions for us” (Trundle, 2018, p. 99). This is particularly 
important in action research which explicitly seeks to alter the power dynamics in the research 
process and where the purpose of dissolving those binaries, that is, of participants designing 
and co-constructing research, is to equalize power relations between participants and 
researchers (Torre et al., 2018). This is done in order to allow more diverse and muffled 
(powerless) voices to emerge, ostensibly increasing the egalitarian-ness, quality, usefulness, 
and reliability of the research results and the validity of the knowledge thus (co) created 
(Milligan, 2016, pp. 241–242).  
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Going beyond the insider/outsider dichotomy and the supposed privileges and perils of 
such positions is to be aware that the knowledge I might "know" only consists of a partial 
knowing in the service of a more just knowledge construction. In order to see beyond the blind 
spots of various knowledges, it takes intellectual work to discern shifting vantage points and 
ascertain the limitations of a previous understanding. This complicates the delineation between 
insider and outsider, such that "when turning to the researcher’s roles, it is unreasonable to 
dichotomize insider/outsider status and think of them as exclusive since they are based on our 
numerous intersecting identities, which are inherently complex" (Couture et al., 2012, p. 93). 
The authors therefore suggest that intersectionality should frame researcher reflexivity.  
 In a reflexively intersectional stance, awareness is built by noting how various 
identities, roles, statuses, and other social positions become prominent, evolve, and change. 
They remain in flux, contingent upon the particular social situation and the relative identities 
and positionalities of the research partners, the action being done, and the context. It is therefore 
a kind of intellectual labour to ensure that the shifting interactions and realities of the research 
endeavour, the process of knowledge production, perceptions of reality, and ontological 
relations are continually clarified through a reflexive and intersectional stance. (Coffey, 1999; 
Couture et al., 2012).  
 
Expanding Reflexive Strategies in Indigenous-focused Inquiry 
These ideas on reflexivity are consonant with Winter’s six principles of self-reflexive 
practice for indigenous-focused research, whereby cycles of reflexivity beget further 
reflexivity, highlighting the social and collective aspects of the process, not just the individual 
and personal (Chilisa, 2012; Davies, 1999; L. T. Smith, 2012a). This frames the 
aforementioned discussion and links my paradigmatic reflections with specific research 
strategies and methods through: 
1. Reflexive critique. This involves a self-questioning, self-critical thinking where biases 
about the researched, tendencies to exclude local and indigenous knowledge, tendencies 
toward deficit theorizing about the researched, and the conception of researcher as 
knower are questioned. 
2. Dialectic critique. Here there is an emphasis on the role of context. Context includes 
the researched and researcher’s beliefs about conceptions of reality, the way this reality 
can be known, and the context-informed ethical principles that should guide the process 
of knowing. 
 38 
3. Collaboration. Collaboration entails a basic acceptance that researchers and researched 
communities should work together, and that everyone has something worthwhile to 
contribute. 
4. Risking disturbance. Researchers and participating communities must have willingness, 
intentions, and commitment to change as a result of the research process. 
5. Creating plural structures. Here, researchers and participating communities 
acknowledge and honour multiple voices and interpretations throughout the research 
process. 
6. Internalizing theory and practice. Researchers are called on to recognize the link 
between theory and practice and to use the link to develop new insights and practice. 
(Winter in Chilisa, 2011, p. 229) 
At its best, this kind of personal and collective intersectional reflexivity facilitates 
inquiry into social change processes that promote the deepening of understanding, the 
generation of insight, and the construction of knowledge around modes of social interaction 
and the dynamic narratives of culture and identity. The challenge for me therefore is how to 
inhabit a constructive marginality, as an inbetweener, in a way that facilitates the building of 
positive and reciprocal relationships, while simultaneously inhabiting a real yet accessible 
identity that may also be perceived as marginal. This will include several types of labour that 
are not only practical and intellectual, but emotional and empathic, all circumscribed by a 
political labour of empowerment. 
 
Emotional Labour, Suffering, and the Geographies of Care 
While some traditional methodologies would suggest that researchers simply "bracket" 
their emotions, Kacen and Chaiten, reflecting upon their research in volatile conditions in 
Israel/Palestine, suggest that in practice this is not realistic "for the scholar who is enmeshed 
in a backyard that is unstable and ambiguous, at times dangerous" (2006, p. 216). Aiken (2010), 
drawing on Thrift (2004) and Deleuze and Guattari (1983, 1987), highlights the affective 
elements of research as an integral and necessary part of research. They are a 
“tug/movement/thrust to outrage, anger and action” or “a push to spiritual enlightenment and 
stillness” as “emotions that inspire the world” for “there are times and places where lives are 
explicitly lived through pain, love, shame, passion, anger and so forth to the extent 
that…emotional relations dictate social practices” (2010, p. 63). More so, Pain notes that in 
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emotional geographies, the emotional labour in research "may be undertaken by both 
researchers and 'researched,'" and yet, "emotions are not simply captured by or reflected in 
research processes; they drive, develop and change them. They are harnessed and mobilised in 
activist and participatory action research to drive social change outcomes" (2009, p. 511).  
But often they are “tamed” in traditional spaces of research and redacted from academic 
research reports – with their exclusion from textual representation serving as a form of 
“domestication” of the inquiry and “violence to the possibility of…multiple modes of 
encounter” that may arise during research (Aitken, 2010, p. 63). Aitken expands on these 
insights to explore the articulation of researching in and through “geographies of care” that are 
open to sudden, unexpected, and emotive eruptions in the research process. These geographies 
are found in a space of “throwntogetherness” – characterized by unbounded freedom, 
dislocation, and surprise - that have personal impacts, as well as political implications in their 
representation. This means that “recognition of emotion and affective push foments sincerity, 
compassion and integrity as an important heart of qualitative research” (p. 65). 
Geographies of care therefore provide spaces for encounters between the affective and 
the political through research. Castillo (2015) further emphasizes the political import of a 
highly reflexive, tripartite “laboring” process in conducting research in volatile situations, 
drawing on her own field experience as an engaged anthropologist in conflict-affected Muslim, 
Christian, and Indigenous Peoples communities of the southern Philippines. She also notes the 
importance of de-marginalizing and including emotions as part of the research “data,” a task 
of “emotional labour” tied to the political and analytical engagement of research in a context 
that includes violence. She suggests that 
The process of engaging in reciprocal relations while researching experiences of violent 
political conflict entails, simultaneously, an emotional, political, and analytical labour. 
They are forms of labour because the researcher must work through these challenges of 
researching suffering and loss, and the reciprocal obligations they implicate, in order to 
make them epistemologically and methodologically relevant (Castillo, 2015).  
In considering research holistically, the analytical, emotive, and political are woven and 
“thrown” together in ad hoc and co-constructed geographies of care. This means that the agency 
of all actors in the process will be challenged and brought into play, as not only do the 
researcher's positionality and relationships affect the research, but the research process affects 
the researcher and the community and individuals involved in the research. Consequently, both 
anticipated obligations and unanticipated surprises may emerge for the researcher, participants, 
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and the community, and respectfully and humbly navigating these changes and evolutions are 
critical aspects in the ethicality of the research process. This is especially important when 
researching in contexts of suffering, insecurity, and violence, and as a researcher, I tried to 
prepare myself for the multiform labours involved. In other words, the conduct of research 
involves a complex task of negotiation, not only of relationships, but of identities and emotions, 
and the multiple selves that researchers and others present and represent before, during, and 
after the formal research process. As Coffey notes,  
self and identity are not singular, fixed, bound entities (cf Wengle, 1988). Selves and 
identities are fragmented and connected; open to shifts and negotiations. They are 
ambiguous, the outcome of culturally available and defined interactions, actions, 
meanings and values. The self is not so much complete and rounded, as partial and 
multiple (1999, pp. 35–36). 
These interpenetrating dynamics are not necessarily negative, many researchers enter into 
conflicted or oppressive contexts precisely with the hope that their research will somehow 
contribute to the improvement or transformation of such realities, particularly those in the field 
of action research (Estacio, 2012; Lewin, 1946; Snyder, 2009).  
 
Transformative Storytelling, Identities, and Healing 
 The emotive and empathic labours of research, particularly when research involves in-
depth interviews and story-telling, have positive potentials in such contested, difficult, and 
traumatic realities. Stories, auto/biographies and narratives, more than just being the means of 
conveying research information, are in and of themselves situationally constructed and 
contextually performed and reproduced. Their purposes are fundamentally multiple and 
layered; conscious and unconscious; intra-personal and interpersonal; coded, political and 
contested; constructive and reconstructive (Bernstein, Atkinson, Davies, & Delamont, 1995; 
Coffey, 1999; Gergen, 1994). Not only do "stories...serve as a critical means by which we make 
ourselves intelligible within the social world" and thus express and form identity, moreover, 
"narratives of the self are not fundamentally possessions of the individual but possessions of 
relationships - products of social interchange" (Gergen, 1994, pp. 185, 186). Locke and Lloyd-
Sherlock have argued that narrative life course interviews are important, not only in their 
internal and immediate construction and interpolation, but also as they "give value to the 
subjective life account as revealing of wider institutional changes" (Locke & Lloyd-Sherlock, 
2011, p. 1132).  
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 Of particular importance for field work in situations of conflict are the pitfalls and 
potentials of narrative and storytelling in providing a healing mechanism addressing the effects 
of disasters, atrocities, and great loss (Attig, 2001; Frankle, [1946], 2011; Herman, 1997). This 
process involves efforts to restore, reconstruct, and reinterpret meaning into the experience, 
memory, and recollections of violence and trauma, not only for the research participant, but for 
the researcher as well (R. Neimeyer, 2001; Romanoff, 2001). Understanding both individual 
stories, while prioritizing the articulation of collective narratives is critical for communities 
that have suffered massive trauma. This is particularly true for indigenous communities whose 
trauma has included historical oppression and direct violence, historic trauma, psychological 
dehumanization, and cultural assimilation (Denborough, 2013; Wingard, 2011). These have 
led to the conceptualization of intergenerational trauma, and the assertion of indigenous healing 
modalities that seek to address such realities (L. T. Smith, 2012a; Suarez-Orozco & Robben, 
2000).  
 For indigenous communities, storytelling and narrative are especially significant for the 
ways they connect and develop communities’ ability to promote both collective and individual 
healing (Denborough et al., 2006; Wingard, 2011). Recent scholarship has highlighted the 
importance of “yarning” and “storywork” in indigenous communities as a form of decolonizing 
research methodology (Bessarab & Ng’andu, 2010; Xiiem, Lee-Morgan, & De Santolo, 2019). 
Stories are cultural treasures, not simply the objects of a preservationist research stance, but 
sources of research ethics and the primary mode of knowledge transmission across generations 
and cultures, and within communities (Tapsell, 1997). They are used in developing cultural 
“evidence-base” in research, restoring gender relations, framing legal knowledge, cultural 
conscientization in the reclamation of identity and history, deepening community research 
partnerships, analysing visual (film) storytelling, and a form of lifelong pedagogy (Lee-
Morgan, 2019; Xiiem, 2019). Storywork as a form of resistance and institutional 
decolonization has been used in indigenous literary theory, ecological regeneration initiatives, 
and adapting ancient song traditions in contemporary social movements (De Santolo, 2019; 
Denborough, 2013).   
The elicitation of stories can be a sacred, healing, reconstructive, and transformative 
task, particularly in research partnerships involving indigenous and non-indigenous 
communities. Stories form communities, histories, and identities, and stories are themselves 
formed in and through relationships. The narration and performance of narratives are dynamic 
and can serve multiple purposes that must be considered, apart from the immediate and 
presenting discourse of "academic" research. The underlying intentions and motivations must 
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be ascertained in dialogue and cooperation between myself as the researcher, and my research 
partners. This involves several kinds of labour as mentioned: an intellectual labour that is 
intersectional and reflexive; combined with a narrative emotional labour that is relational, 
healing, and transformative. These two labours are contextualized in and by political realities 
that require a corresponding political work: a labour oriented towards constructive marginality 
(as opposed to encapsulated marginality/isolation) for socio-political self-determination. 
Together, the labours of intersectional reflexivity, transformative storytelling, and constructive 
marginality frame this research project methodology. 
 
Subsection B: Personalizing Paradigms and Contextualizing Processes 
 
Researcher Motivation, Intent, and Worldview 
In this next section, I move from the more general, theoretical description and 
discussion of biography, positionality, and intersectionality (circle 2 in the Holistic Inquiry 
Process on p. 27) to my concrete involvement and experience in this particular participatory 
research project. Participatory action researchers have found that the “why” of social action is 
both personal and social,  
in accord with Lewin’s famous formula, B = f(P, E), [Behaviour as a function of Person 
and Environment] some motivations come from within the person (in the form of needs, 
goals, purposes, and motives that move people to action) and others come from the 
social contexts in which individuals operate (including the influences of other people, 
whether acting as individuals or groups, that lead people to take action). (Snyder, 2009, 
p. 228) 
My own experience resonates with this, as part of my motivation to conduct social change 
research was personal: to undertake PhD study was to have the space and time to explore my 
experiences and reflect upon the stories I had heard - and other as-yet un-recounted stories, 
traditions, and practices. But it was also broader, in that I saw my research as a form of social 
action which would highlight and historicize the importance of these “stories, traditions, and 
practices” in the broader peacebuilding world and Philippine society. I hoped that the product 
of my PhD research, as a collaborative partnership, would resonate with Filipino/indigenous 
colleagues and help re-affirm the value of their narratives, practices, and traditions as cultural 
treasures and community resources (L. T. Smith, 2012a). 
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By exploring, eliciting, and sharing the underlying narratives in collaboration with 
Lumad partners, I hoped to harvest learnings and affirm Lumad resilience in order to contribute 
to a more holistic story (study) of Lumad justice and peacemaking. This was done while 
recognizing the mixed record of indigenous communities’ negative experiences and 
perceptions of research and colonization. This research story-study will form just one 
articulation of Lumad justice and peacebuilding, a weaving of stories that recognizes the 
integrity of various Lumad norms, cultures, and narratives within an overarching framework 
of Indigenous self-determination, mutual respect, and dignity.   
My motivations and intent reflect my background, worldview, and identity as a long-
term peace activist and development worker, as well as my relationships with Filipinos and my 
understanding of the Mindanao context. This proximate reality was furthermore forged out of 
prior exposure to extreme violence, political instability and poverty as a child; service in the 
U.S. military as a young adult that lead me to reject violence; and subsequent graduate conflict 
transformation training leading to a “vocation” in restorative justice and appreciative adult 
education. This was all part of a Christian faith commitment grounded in both personal and 
social transformation. I am not the first to use the term “vocation” which incorporates a spiritual 
or religious layer of commitment in research (Goodman, 2012). In sum, my world view has 
intercultural, critical, transformative, and spiritual dimensions, and explicating how these may 
align with particular research paradigms and paradigmatic stances is a crucial part of the 
research process (Mackenzie & Knipe, 2006; Mertens, 2012). This reflects Denzin and 
Lincolns’ observation that "the gendered, multiculturally situated researcher approaches the 
world with a set of ideas, a framework (theory, ontology) that specifies a set of questions 
(epistemology), which are then examined (methodology, analysis) in specific ways" (Denzin 
& Lincoln, 2011, p. 11).  
The worldview a person holds extends beyond the research paradigm that s/he brings 
to the research project, as worldviews, according to Taves (2020) and others, answer six “big 
questions.” Traditionally, research paradigms are defined according to only two of Taves’ “big 
question” domains - epistemology and ontology - though axiology has become more widely 
discussed.  
Table 1  





Reality Ontology What is ultimate reality? What exists? What is 
real? 
Origins Cosmology Where did it come from? How did we get 
here? (Where is ‘here’?) Where are we going? 
Knowledge Epistemology How do we know this (about ourselves and 
reality more generally)? 
Situation/Context Ecology What is the situation in which we find 
ourselves? (Who are ‘we’?) 
Goal Axiology What is the good (the goal) for which we 
should strive? 
Path Praxeology What do we need to do to reach the goal? What 
path should we follow? How do we ensure that 
we are on the path? 
Note. Modified from Taves (2020). 
Indigenous researchers often explicate their own worldviews in framing their research and tend 
to be more inclusive of the full range of Taves’ “Big Questions,” and so recommend that other 
researchers do the same. Anne-Marie Jackson (2015) combined paradigms of Kaupapa Maori, 
critical discourse analysis, and ethnography, and Behrendt integrated aboriginal storytelling 
through new media with a legal paradigm for the assertion of indigenous sovereignty 
(Behrendt, 2019, p. 183). This is important because the worldview of the researcher influences 
the overall conduct of the research, and through the research process, worldviews may shift 
and become objects of research and inquiry.  
Creswell (2014) and other scholars posit that there are multiple paradigms that inform 
various ways of conducting research (Lincoln et al., 2018; L. T. Smith, 2012a). These are 
understood as a "basic set of beliefs that guide action" whose metaphysical assumptions reside 
beyond the realm of proof and are therefore held as fundamental, subjective articles of faith 
about the known world (Guba (1990) in Creswell, p. 6). Denzin and Lincoln recognize that “all 
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research is interpretive,” meaning that all researchers are “guided by a set of beliefs and 
feelings about the world and how it should be understood and studied” regardless of the actual 
paradigm, or “interpretive framework” that one works out of (2018, p. 19). The four most 
common interpretative frameworks are postpositivism, constructivism, transformativism and 
pragmatism. Academically speaking they are composed of theories of knowledge 
(epistemologies, ways of knowing) and theories of being or existence (ontologies, 
"assumptions about the nature of social reality"), as well as values/ethics (axiology), and 
methodological assumptions (Chilisa, 2012, p. 20; Held, 2019). Of these, I initially found that 
elements from the constructivist and transformative paradigms to be most reflective of my 




According to Creswell (2014), the elements of a constructivist worldview include, 
"understanding, multiple participant meanings, social and historical construction, and theory 
generation" as a process based on the particular realities of study that may reveal patterns that 
help make sense of the world (p. 6). Constructivism "honors an inductive style, a focus on 
individual meaning, and the importance of rendering the complexity of a situation" and 
emphasizes the research process itself as involving acts and processes that elicit multiple 
meanings and interpretations (hence the "interpretivism" nomenclature) developed through 
people's social interactions (Creswell, 2014, p. 4). These interactions occur in historical and 
cultural contexts, which also influence the meaning ascribed to social phenomena (Creswell, 
2014, pp. 8–9). Constructionism seemed appropriate for my project since it involves describing 
and analysing the cultural and social praxis of a variety of peace activists (indigenous and 
others) in a particular time period in the context of longer historical dynamics. 
However, critics of pure constructivist and poststructuralist ideologies assert that 
knowledge and existence have been dis-emplaced and dis-embodied within these frameworks 
(Kockel, 2012). That is, they lack “any acknowledgment of experiential knowing; that is, 
knowing by acquaintance, by meeting, and by felt participation in the presence of what is there” 
(Heron & Reason, 1997, p. 277). This was a result of how the material, physical, and 
geographic aspects of social science were set aside in favour of science focused on the 
interpretations of interactions, symbols, discourses, meanings, and power analysis, such that 
“the social as a distinct sphere or category of reality…was to a degree enshrined 
as…autonomous” (Robbins & Marks, 2009, p. 178). While poststructuralism was supposed to 
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provide a remedy for the dominance of positivist/naturalist social science in the academy, in 
fundamental ways it still reflected forward the colonial shadow it was meant to integrate and 
transform. This indicated a deeper bifurcation of reality due to “an emphasis on scientific 
rationality and reductionism, a concern with materiality and externalities, and an underpinning 
onto-epistemological monoculturalism” (Williams, Roberts, & McIntosh, 2012, p. 3). This is 
particularly challenging for indigenous peoples who trace identity and indigeneity to a 
particular place, space, and sense of embedded relationships crossing multiple physical, social, 
and spiritual realities (Kobayashi & de Leeuw, 2009; Radcliffe, 2017; Stewart-Harawira, 
2012). Thus, social geographers, indigenous researchers, environmentalists, peacebuilders, and 
human ecologists find common cause in re-locating research as an expansive process 
uncovering and describing various relationships and formations in and between people, 
communities, objects, physical environments, animals/plants/biospheres, and 
spirit/cosmology/religion, alongside their evolutions and transformations (Goodman, 2012; 
Kyrou, 2007; Williams et al., 2012).   
As an eclectic researcher with a pragmatic bent, I have appropriated an interpretivist 
sensitivity, using the perspective of social reality as “construction” to help clarify my personal 
place and history ("positionality") in the research process, with an explicit recognition of my 
social and emplaced embeddedness in the research. As I noted in the first section, this provides 
a way to understand the blurred lines between subject/object, the boundaries of the field, 
notions of identity, and personal/professional worlds. However, with the ambiguity of social 
boundaries caused by a researcher who is complicit in creating the reality under study, there 
are often heightened ethical considerations and challenges that emerge in the course of inquiry. 
In fact, ethical considerations cut across various research approaches and methodologies, and 
questions of respect, morality, values, and intent are particularly cogent in contexts of violence 
and injustice, and for me resonate with the liberating orientation of a transformative paradigm 




Creswell (2014) congeals perspectives from a diverse conglomerate of critical scholars, 
feminist researchers and other activists into what he and others term a transformative 
worldview, a philosophical approach oriented by a normative concern, if not outrage, due to 
marginalization and oppression. These paradigms include approaches with a “common theme 
of emancipating and transforming communities through group action” under a transformative 
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rubric (Chilisa, 2012, p. 35). The core characteristics of a transformative paradigm involve 
power, political considerations, collaboration, and change-orientation, with analyses that 
reflect various Marxist, feminist, indigenous, action research, and other radical and 
participatory theorists (Creswell, p. 6). My own prior graduate training drew heavily on 
Frierian theory (Freire, 2005) and was operationalized and refined during fifteen years of 
peacebuilding work through Lederach’s “elicitive” education model and Jane Vella’s adult 
learning paradigm (Lederach, 1995; Vella, 1994, 2000). In 2009 I was trained by Terry and 
Beverly LeBlanc, indigenous leaders from the North American Institute for Indigenous 
Theological Studies (W. L. Peterson, 2018) in a story-based form of appreciative inquiry 
(Cooperrider & Srivastva, 1987), leading to a deeper mode of engagement with various 
communities of power (indigenous, low-income, crime-affected in the Philippines, United 
States, and New Zealand). My experience resonates with the orientation of the transformative 
paradigm where 
inquiry needs to be intertwined with politics and political change agenda to confront 
social oppression at whatever levels it occurs. Thus the research contains an action 
agenda for reform that may change lives of the participants, the institutions…and the 
researcher’s life. (Creswell, 2014, p. 9) 
The Transformative paradigm usually incorporates what others refer to as Postmodern or 
Critical approaches, though there is no consensus on the definitional boundaries. While 
Creswell collapses action research into the Transformative paradigm, Heron and Reason 
include Participatory Inquiry as a distinct and separate cooperative paradigm, even as it shares 
many of the orientations of postmodern Transformative/Critical paradigms (Heron & Reason, 
1997; Lincoln et al., 2018).  
 
Participatory and Appreciative Inquiry (AI) Paradigm 
 
I agree with Heron, Reason, and Hawkins’ (1997; 1992) construal of a separate 
collaborative, storytelling paradigm. This serves as a middle ground between the objective 
certainty of positivists and the “nihilistic scepticism” of radical poststructuralism and includes 
a “participatory world view” that is “fundamentally experiential,” a phenomenological 
“expression of a radical empiricism” (Heron & Reason, 1997, pp. 275, 276). Appreciative 
Inquiry (A.I) emerged as a form of action research  
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that selectively seeks to locate, understand and illuminate what are referred to as the 
life-giving forces of any human system's existence, its positive core. This realization of 
shared strengths then becomes a new platform for imagining possibilities for the 
preferred future. (Fry, 2014, p. 2) 
A.I. is oriented around the social assets and life giving “positive core” of a social group or 
individuals, rather than a deficit focus defined by a research “problem” or “gap” (Cooperrider 
& Srivastva, 1987; Heron & Reason, 1997). This iteration of a separate collaborative paradigm 
distinguishes appreciative participatory/collaborative inquiry from mainstream action research 
and critical theory which is often based on a problem-focused, deficit model. Rather, the 
Participatory-Appreciative-Collaborative Inquiry paradigm can be clarified by describing its 
problem-saturated counterfactual: Problem-focus is a fundamental tenant of almost all modern 
and post-modern research paradigms (whether using qualitative or quantitative or methods) 
where research strategies and methods revolve around identifying, explaining, or contributing 
to how the “problem” will be “solved,” the “gap” will be “filled,” the “colonized” will be “de-
colonized,” the “powerless” will be “empowered,” and the “oppressed” will be “liberated.” 
Contrary to such deficit-based frameworks, AI respects the inherent holism and 
interconnectivity of social systems through the inquiry process, and in the indigenous modality 
I learned, elicits strength-based narratives in response to positively framed inquiry questions. 
Through the sharing of lived and ancestral/cultural experience, A.I. allows the participants 
themselves to articulate stories of what their community looks/looked like at its best vis-a-vis 
the inquiry topic at hand. Using an appreciative orientation, we foreground and 
“foundationalise” the positive, strength-based, and restorative potential of Lumad communities 
without ignoring their systematic marginalization and fragmentation under the direct and 
indirect violence of colonialism, modernism, and armed conflict. Thus, A.I. is oriented 
differently from most research paradigms by moving from community-based strengths to 
address challenges, rather than from expert-defined problems to imposed solutions. 
Appreciative Inquiry is recommended by Chilisa (2012) as a particularly ethical and 
appropriate methodology for conducting research with indigenous communities. This is 
especially important in our study of indigenous justice systems in a highly conflicted context 
of historic injustice like Mindanao as it is oriented towards affirming the resilient life-giving 
forces that exist even within such realities (Chilisa, 2012, pp. 243–258). Key elements in the 
Participatory-Appreciative framework include the following: that research is demystified and 
removed from the hands of “experts;” that the “researched” are actually co-researchers and 
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active participants in defining the process and are in the best place to articulate the strengths 
needed to address community challenges; that multiple methods are necessary in order to 
promote healing and give/retain the voice and power of the co-researchers (Chilisa, 2012, p. 
255; Heron & Reason, 1997). According to Kurt Lewin’s (1946) concept of Action Research, 
the act of research is also an intervention, so appreciative inquiry was conducted as a way to 
generate stories, elicit cultural resources, obtain feedback, share learning and develop 
restorative leadership.  
 
Indigenous Research Paradigms 
 
As the previous discussion intimates, the dominant quadrilateral framework of 
postpositivism, constructivism, transformativism and pragmatism is contested, with myself and 
other scholars suggesting five to seven, (or more) distinct paradigms (see Table 2). This is in 
response to the critique that the four-part framework obscures other insurgent paradigms within 
the "transformative" or "pragmatic" categories, with a parallel ambiguity about types of 
methods that may be more suited to different paradigms (Held, 2019; Lincoln et al., 2018; 
Mertens, 2012). Chilisa (2012) and Held (2019) suggest that this occurs because the 
postcolonial indigenous research paradigm shares elements with other transformative 
paradigms (such as postcolonial theory, critical race theory, feminism) and thus reflects the 
worldviews not only of indigenous peoples, but of the "colonized Other" and oppressed groups 
everywhere. At the same time the construction and “paradigmization” of a single indigenous 
world view is itself contested. This reflects an accommodation between western theorizing that 
both recognizes similar features across various indigenous world views as well as the 
particularity of world views embedded in indigenous communities and traditions (Held, 2019; 
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Note. From Held (2019, p. 5), “Adopted from Chilisa (2012), Guba and Lincoln (2005), Mertens (2015), and Wilson (2008), with Botswanan 
scholar Bagele Chilisa being the only one to include the Indigenous research paradigm in her list of paradigms.” 
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One of these similarities linking indigenous paradigms, which perhaps serves as the 
primary reason for positing a postcolonial or decolonizing indigenous research paradigm, is 
that it is grounded in a culturally safe and respectful relational ontology. An indigenous 
research paradigm is anchored in the belief that "people are spiritual beings with multiple 
relationships that should be nurtured throughout the research process," indicating that a 
"postcolonial indigenous research paradigm is informed by relational ontologies, relational 
epistemologies, and relational axiology" (Chilisa, 2012, p. 20). In other words, the individual 
is not the starting point in the elucidation of being (ontology) or the construction of knowledge 
(epistemology). Rather, research begins with a relational stance oriented towards collective 
norms forming a research ethic (axiology) grounded in the values and principles of respect 
which frame and compose all aspects of the research endeavour. The second quality, which 
flows from the first, is a belief that researchers foreground the ethics of the relationships 
involved in research in order to redress colonial injustices and prevent and circumvent newer 
and emerging forms of oppression and social injustice. This is why in my Holistic Inquiry 
Process diagram (in chapter three) I include ethics in the background of all the research phases. 
Walker proposes seven principals of a pan-indigenous paradigm that I believe reflect the 
intrinsic, cohesive contours of an indigenous research paradigm:  
1. Relationship is Key in all Aspects of Research 
2. There are More than five Senses that Inform Research 
3. Research is Based in Reciprocity 
4. Methodologies are characterized by Movement and Flux 
5. Spirituality is Integral to Research 
6. Relationship with the Natural World Informs Research 
7. Meaningful Evaluation of Research is Based in Relationship and Takes Place at Many 
Levels. (Walker 2015) 
Furthermore, peace research, or any research done in the context of violence and 
conflict, “requires a depth of ethical scrutiny that goes beyond traditional research requirements 
and expectation” (Pilisuk, M., Anderson-Hinn, M., & Pellegrini, 2015, p. 140). The act of 
identifying and promoting an indigenous research paradigm, or multiple indigenous research 
paradigms, is itself already an ethical act intended to re-value and re-humanize what indigenous 
peoples have lost under the assaults and legacies of colonization (Chilisa, 2012; L. T. Smith, 
2012b). This resonates with the axiology of the Participatory Inquiry Paradigm which asks 
“what is intrinsically valuable in human life, in particular what sort of knowledge, if any, is 
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intrinsically valuable” thus connecting the value of lived experience and the values of 
knowledge in the research inquiry (Heron & Reason, 1997, p. 277; Marshall, 1999). However, 
recognizing and valuing IP paradigms and world views does not in and of itself explain how 
such paradigms and researchers will relate in the actual research process. Therefore, before 
turning to a discussion of these research strategies, methods, and tools in chapter three, I borrow 
Sawatsky’s  JustPeace Ethics framework to delineate the inter-relations of constructivist, 





Inquiry Praxis: Accompaniment in Co-constructed Inquiry 
 
Our actions spring out of our virtues and our vices. Actions don’t come out of nowhere. They 
take shape because of how we understand the world. Our virtues are part of the lens that shapes 
our understanding of the world. However, virtues have roots. Our virtues are rooted in and 
inspired by particular stories, cultures, and narratives.  
- Sawatsky, JustPeace Ethics 
 
In this chapter I elaborate on the concept of JustPeace Ethics, the ethos of 
accompaniment as a decolonizing research strategy, and the research methods and tools I 
applied and that were also utilized in the Bangsamoro Transformative Justice Initiatives (BTJI) 
project. I use JustPeace Ethics to integrate elements of four research paradigms - constructivism 
and transformativism, alongside participatory and indigenous paradigms - throughout the 
inquiry process. This encompasses the “Researcher” and “Paradigm” arenas in the Holistic 
Inquiry Process diagram (Figure 1, chapter 3). This framework emerged from my biography, 
world view, and life experience, as delineated in the previous chapter. This was actualized in a 
partial indigenisation process that engendered research as relating and bricolage weaving 
through an interpretive tapestry of transformative, appreciative, and indigenous sensitivities. I 
deepen this metaphorically-driven research practice to include three strategies, or voices in the 
evolved methodology. This tripart polyphony of accompaniment-as-ethnographic-research 
includes case study, social movement ethnography, and autoethnography as major lines of 
method. I conclude this section with a description of the fieldwork organizing, methods, and 
challenges, especially the political overtones of how to involve various actors in the research, 
borrowing tools from the ethnomethodological kit in the process. This encompasses the 
“Strategies” and “Methods/tools” circles in the Holistic Inquiry Process (Figure 1, chapter 3). 
In the last part of this chapter, I elaborate the transitional justice methodology I and my 
partners developed in the BTJI project, “conceptualized as a process of localized and ground-
up theory building.” This articulation of the research process was dynamically influenced by 
my research partners and demonstrates how co-construction of research happened in practice. 
The BTJI project was also interpretive and action-research oriented, but included 
accompaniment, case study, workshops, and reflective solidarity gatherings. Although IID (as 
the project manager) developed the particular forms and tools of the BTJI methodology, we 
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shared the same overall appreciative inquiry orientation and commitment to the shared co-
construction of the project and so I integrated some of the BTJI methodology (Simons & 




In the most recent Sage handbook of Qualitative methods the authors acknowledge that 
If we had to do it all over again, we would make values or, more correctly, axiology 
(the branch of philosophy dealing with ethics, aesthetics, and religion) a part of the 
basic foundational philosophical dimensions of paradigm proposal. Doing so 
would…begin to help us see the embeddedness of ethics within, not external to, 
paradigms (eg. See Christians, 2000) and would contribute to the consideration of and 
dialogue about the role of spirituality in human inquiry. Arguably, axiology has been 
“defined out” of scientific inquiry for no larger a reason than that it also concerns 
religion. (Lincoln et al., 2018, p. 132) 
While there is still debate over the compatibility, or commensurability, of indigenous and non-
indigenous research paradigms, there seems to be a consensus that research revolving around 
indigenous themes and including indigenous communities will take into account researchers 
operating out of a diverse array of epistemological frameworks. Epistemological pluralism 
offers another way of framing such a reality (Miller et al., 2008), and Held (2019) notes that 
within a diversity of research approaches, “the ethical space is ill-defined” as “indigenous 
pathways to research are, due to their rootedness in the respective indigenous worldview, not 
readily available to non-Indigenous researchers” (2019, pp. 9, 2). She conceives of a “multi-
paradigmatic space” that is “coproduced by western and indigenous scholars with the aspiration 
of true and full decolonization, understood as a mutual endeavour with an unpredictable 
outcome,” a process of mutual co-liberation (pp. 2, 10). Coproduction, however, implies 
relationships and cooperation between people/s in contested institutional contexts and 
community engagements, raising the spectre of practical ethicality in the development of 
inquiry partnerships and collaboration. 
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In his book “JustPeace Ethics” Jarem Sawatsky describes a "virtue-based ethical 
approach" (16) like a web of concentric circles that are non-hierarchical and hold the potential 
for healing and restorative justice. He notes that there is a danger in reifying justice and 
peacemaking processes, indigenous or otherwise, as absolute or universal, while ignoring how 
specific practices reflect deep narratives that have emerged in a particular culture, time, and 
place.  
When virtues become unhooked from these narrative contexts, all sorts of trouble 
unfolds: foreign virtues and techniques are imposed on peoples, local stories and 
traditions are co-opted and used for control or are forgotten, voices from particular 
traditions are silenced in the name of non-discrimination. (p. 17) 
  In between the context-specific observable actions and their culturally defined 
underlying narratives lies a field where unique manifestations of a particular cultural reality 
may connect with those from an entirely different context. This is the field described variously 
as ethics or virtues and I suggest provides guidance for co-production of Held’s “multi-
paradigmatic space.” In fact, Sawatsky refers to the concept as a “shared meeting ground” and 
“space where people from diverse identity groups and…diverse contexts are able to draw 
deeply from their own particularity while at the same time addressing their common 
connections” (2009, p. 17). This multi-paradigmatic space is anchored in the central two virtues 


























Figure 3 “Just Peace Ethics” (Sawatsky, 2009). 
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particularities of individual experience in the context of collective relationships and broader 
realities that are used in the development of theories or proposals for the reduction of violence 
and the construction of justice and peace. The tension this engenders is a responsive and healthy 
dynamic which can guide the development of research, “like a taut rubber band” (Herbert, 
2010) beyond the tensions of empirics and theory. The creative interplay of the elements of the 
JustPeace Ethics paradigm balance values that, if taken alone or too far, cause harm and damage 
relationships.13  
 
Research as Relating: Indigenizing Processes and Partnerships in Mindanao 
 
Drawing on Adair and others, Chilisa suggests four arenas that should ethically frame 
the level of research indigenization: (a) culture as the source and standard of the research; (b) 
justification, the research is relevant and related to the unique needs of the community; (c) 
conceptual basis that emerges from the context; and (d) methodology that is “tailored” locally 
using language, concepts, and variables from the community (p. 102). I suggest that these are 
practically determined by the quality of relationships in the research partnership. Quality 
relationships will ensure indigenization in the four areas, and in the next paragraphs, I reflect 
on areas (a) and (b) in terms of indigenising research relationships. The conceptual basis (c) is 
described in the section on bricolage and accompaniment, while (d) the “tailored” methodology 
follows after that. 
 
Culture as the Source and Standard of the Research 
 
13 A JustPeace research ethic is more than just understanding the relationship between theory and reality, it 
involves a humble, transformative approach that appreciates the particular, the person, and the personal in the 
context of generational, institutional, and systemic change, the values that compose the second circle in the web. 
The third circle balances the need for assertively addressing urgent and immediate needs against the value of non-
violence so that the processes and tools used to address crises do not themselves inflict or justify violence. The 
values of empowerment and responsibility highlight the interplay between efforts made by external parties or 
outsiders to help increase the capacity of communities, and the value of people taking responsibility for their own 
development and progress. JustPeace ethics therefore provide a value-base web linking various epistemic 
approaches in the multi-paradigmatic space by critically interrogating the presuppositions and dispositions of the 
various paradigms. For example, in the Transformative paradigm, which emphasizes critical and emancipatory 
research postures, JustPeace ethics asks to what extent researchers maintain and express humility (the counter-
vailing value to transformation in the second concentric circle of Sawatsky’s framework) in Transformative 
research processes that involve taking sides against oppression by implicit, if not explicit judgments about the 
nature of unjust social structures, rights claiming in self-determination struggles, and political critiques of cultural 
processes. On the other hand, in regards to constructivist and interpretive research, which emphasizes accurate 
descriptions of social forms and processes, (depending upon the exact research question) JustPeace ethics suggests 
that the investigations of certain social phenomena might benefit from the inclusion of a “Generations Lens” in 
the conceptualization of the research endeavour. 
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In my preliminary PhD research proposal, I suggested that my research would help 
promote an "understanding of how cultural-spiritual resources of justice within Filipino belief 
and faith traditions have been employed to effectively address conflict on the southern island 
of Mindanao" through "focused reflection upon the anthropology of transformative justice 
leadership." I believed that "situating the practice of leadership within context and culture," 
particularly in the "frameworks of justice...in Mindanao," would "assist local leaders in 
reclaiming and re-inventing appropriate, non-violent processes for sustainable reconciliation." 
Specifically, I proposed an agenda that involved "1) conducting research that elicits contextual 
and non-violent concepts and practices of justice in the Southern Philippines; 2) studying how 
“restorative leaders” mould these cultural concepts and practices into “transformative justice” 
processes; and 3) assessing how restorative leaders, in promoting transformative justice 
processes, create forms and practices of justice that are ‘satisfactory’ for the community."  
The intent of researching cultural manifestations and understandings of justice, and 
promoting and returning the results to the communities, I considered to be an act of scholarly 
restorative justice that supports and joins other critical scholars attempting to repair the 
epistemic harm of extractive scholarship by re-centralizing Lumad cultural concepts and 
knowledges that have been historically undermined in the academy. However, for this to be 
done ethically means including my partners in the process from the beginning to the end of the 
formal research, and even beyond, in the representation of that research outside the academic 
arena. In justifying research into indigenous peace and justice practices and traditions in the 
southern Philippines, I recognized that I am not the first to focus as such. Some have been 
documented14 by other researchers and NGO workers as relevant and effective in mitigating 
violence, though primarily in relation to the Bangsamoro political struggles among Muslim 
communities (Barnes & Magdalena, 2016; Deinla & Taylor, 2015; Torres III, 2014).  
I wanted, rather, to focus on some of the relatively under-reported and less-appreciated 
cultural justice resources for restoring relationships and strengthening indigenous right to self-
determination struggles. In terms of my relationships with Filipino research partners, this has 
been a recurring theme emerging from our interactions over many years. For example, it was 
reflected in a 2014 article I wrote after a series of consultations with traditional leaders eliciting 
their feedback on the formal peace process in the Philippines, causing me to lament the 
marginalization of indigenous leaders in the negotiations, and the need for, 
 
14 For critiques of the use of indigenous and local forms of conflict resolution in Mindanao and elsewhere in the 
Philippines see (Bacaron, 2010; Capulong, 2012; Deinla, 2018) 
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mechanisms and processes that maximize indigenous local leadership and define the 
cultural processes needed for restoration and deep justice. Who better than the existing 
traditional elders, tribal mediators and community leaders of Mindanao to provide the 
human capital and socio-cultural expertise for these processes? They have already been 
doing this – quietly and without the fanfare bedecking the staterooms of Kuala Lumpur 
[where formal negotiations occurred] – mending fences, solving land disputes and re-
weaving the social fabric of their communities long before the suited negotiators arrived 
on the scene. (Simons, 2014b) 
This reflects repeated calls by Filipino researchers over the years, such as Alejo's composition 
of a "Vernacular Peace" research framework, where he recommends further study related to 
customary law and the compatibility, or lack thereof, with "punitive and legalistic" state law, 
amongst a broader call for holistic research endeavours with Lumad communities (2001, p. 
222). Bennagen (2007), in assessing the IPRA, notes that there is a need for “re-indigenization” 
of the law itself, which has become a tool of a transnational corporate agenda using “divide 
and rule tactics” to integrate Philippines indigenous peoples “into the development framework 
of capitalist globalization” (pp. 190, 189).  
In the broader social project of re-indigenization, Bennagen notes that a “new breed of 
indigenous leaders” recognizes the need to re-indigenize themselves (in some cases), as well 
as to re-establish indigenous governance, economies, education and other aspects of their IKSP 
(indigenous knowledge systems and practices) within ancestral domains. A critical aspect of 
the re-indigenization process that aligns with the scope of this thesis is the “need to undertake 
customized program and projects to strengthen their negotiating capacity, which should 
include not only changing the structures and processes of social relations, but also the complex 
of concomitant meanings and values [italics mine]” (p. 190). More specifically, Alejo (2018) 
highlights the emergence of a Lumad “culture-based analysis” in peace processes in his 
exploration of crosscutting legal issues in Lumad solidarity and social movements. 
Lumad leaders ‘call on various agencies and groups’ to ‘recognize and respect the 
territories and boundaries established by the elders during the Dyandi and Pakang15 
times. This includes territorial agreements among Lumad tribes, between Lumad and 
the Moros, and between the Lumad and Christian settlers.’ This cultural approach has 
 
15 Dyandi and Pakang are historic forms of cultural peace pacts. 
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not received sufficient attention in much of advocacy literature that normally focuses 
on the state and market forces alone. (p. 50)  
Bennagen also argues that for re-indigenization to be successful, it must include “some form 
of re-indigenization even of the state bureaucracy and support groups” with the “active role of 
the indigenous communities in educating the bureaucracy and support groups, as part of 
‘governance from outside the bureaucracy but inside the ancestral domain’” (p. 192). Research 
can potentially be part of this educational project by helping capture the processes involved 
therein, affirming indigenous histories as they are re-told in current circumstances and 
highlighting capacity development in negotiation and peace processes. In terms of the context 
where this inquiry occurs, the education and indigenization of myself and other non-indigenous 
partners and structures is apprehended and enabled through a collaborative process of peace 
research and public ethnography which I discuss later in reference to the Bangsamoro 
Transformative Justice Initiatives project.  
This discussion therefore suggests that there are multiple cultures implicated in the re-
indigenization project: the various tribal cultures of Lumad partners involved in the research, 
which they draw on, represent, and perform during our interactions; the cultures of non-Lumad 
partners (myself included); and the organizational culture of the Lumad social movement itself, 
which (as will be shown), has been historically intertwined with the involvement of both 
Lumad and non-Lumad activists, groups, and campaigns. The culture of the Lumad social 
movement will be framed in terms of legal culture and conflict transformations theories. These 
theories will, more specifically, be used to describe the composite organizational culture of the 
Lumad Husay Mindanao convergence as it formed through the collective interactions of those 
involved in various peacebuilding and advocacy platforms and activities over the years. This 
culturally composite space draws on (1) the particular practices of Lumad communities, which 
I will review in depth; as well as (2) the organizational practices, culture and history of the 
non-Lumad involved in the Lumad social movement. 
As a culture-based analysis (per Alejo above), this research particularly hones in on the 
cultural representations made by Lumad leaders in our interactions as (a) actors in peace 
advocacy; and (b) research partners in this peace and conflict studies academic inquiry. I 
believe that their articulations are simultaneously reflections of their particular tribal identities, 
as well as innovations of those traditions that are modified for use and staged as performance 
in the co-constructed inter-tribal and extra-tribal engagements of the Lumad social movement. 
This delimits the parameters of the findings in that they cannot necessarily be generalised to 
 60 
include other Lumad social movement actors such as the militant left and right, though I touch 
on them as well in chapter 8. Nor should my descriptions and representations of Lumad husay 
imply a sweeping generalization encompassing the entire constellation of particular customary 
justice practices (past and present, traditional and modified) of the various Lumad tribes at the 
community and village level. However, even as Lumad actors adapt and engage in contexts 
outside their communities, they consistently referred to their local practices, in both historic 
and contemporary experience, as the basis of that engagement. The following quotes from two 
Lumad leaders during the consultation out of which the Lumad Husay Mindanao convergence 
was formed, are illustrative: 
Mansaka Leader: What is it that is to be brought to the mainstream discourse, what is 
it that we want to discuss? Because in our culture, the discussion has its own 
progression, it is not confined to mainstream political categories. But we have to be 
clear, that there are interests, and some people can’t accept our understanding of 
governance, so we have to be clear what is our stand, our understanding of governance. 
So, as far as our traditional process goes, this is clear, as long as it is in the territory, we 
can agree on this. 
Obo Manobo Datu: We are usually the ones affected and used by other [armed] groups. 
At this point/stage in the process, we can’t ignore it, we have to give time, the work of 
husay, to develop our own system of husay. We have the experience of getting support 
from [an NGO and the church] to develop our husay process…in land conflict. That 
project started in 5 barangays… and it ended already, but the outputs were good because 
it ended the hate that was happening between people. You can’t just get people together 
right away, you have to talk to people separately, and those who need to be involved, 
consulted, and get permission, and if they give permission, then you can proceed with 
the husay process. My concern here today is that the cultural process of paghusay which 
is used within the ancestral domain, will it be accepted in a larger context/situation? 
(LHM Conference Notes, Aug. 17-18, 2016) 
These quotes are significant for several reasons, particularly the second one: First, this datu 
does not draw a sharp distinction between his local work as an Obo Manobo Lumad leader and 
his long-term engagement with non-Lumad social movement and development actors 
(“church” and “NGO”). Second, neither does he draw a sharp distinction between his Obo 
Manobo husay process and the conflict transformation training provided by the Filipino staff 
of an international NGO (which I had also happened to provide a training for). He recognised 
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that the external support had helped the tribe “develop our husay process” such that it became 
more effective in “stopping the hate” at the community level. He then provided a brief snapshot 
of that modified traditional process, “You can’t just get people together right away, you have 
to talk to people separately, and those who need to be involved, consulted, and get permission, 
and if they give permission, then you can proceed with the husay process.” The bigger concern 
for both of them, rather, was not the integrity of customary law (“as far as our traditional 
process goes…as long as it is in the territory, we can agree on this”) or the mixing and moulding 
of traditional and contemporary husay at the community level (“That project… ended already, 
but the outputs were good because it ended the hate that was happening between people”). The 
question was whether applying a “cultural process…used within the ancestral domain” would 
be “accepted in a larger context?” because, as the Mansaka leader noted, “in our culture, the 
discussion has its own progression, it is not confined to mainstream political categories.” 
Upon reflection it seems that just because Lumad leaders have adapted their cultural 
kits and scripts of customary justice in concert with trusted civil society actors, it does not mean 
they no longer perceive themselves to have lost their particular tribal culture or ceased to be 
indigenous. Rather, their concern was implicitly a hard-nosed realpolitik assessment of the 
power imbalance between Lumad and non-indigenous state-based and revolutionary actors - 
“there are interests” the Mansaka leader noted. This was based on numerous prior experiences 
of de-indigenized bureaucratic and ideological violence undergirding formal peace 
negotiations. In these contexts, “people can’t accept our understanding of governance, so we 
have to be clear what is our stand, our understanding of governance,” especially with the reality 
of physical violence, human rights violations, extra-judicial killings, and outright war, where 
“we are usually the ones affected and used by other [armed] groups.”  
Recognizing that a small group of Lumad leaders promoting a modified yet tribe-
specific cultural dialogue process would probably not be given enough weight to tilt the balance 
of power in a formal peace process, they therefore banded together as an alliance of Indigenous 
Peoples Organizations with a sense of “complementarity” to establish a stronger, more 
representative voice as a collective Lumad body across tribal identities, as indicated by the 
following quote:16 
Matigsalug Datu: We have had so many meetings and chances to discuss our problems, 
but we don’t, why not, because we have not considered that there is a group, an 
independent Lumad group, that can intervene. The problem is the challenges and threats 
 
16 Additional quotes from this meeting related to this discussion can be found below and in appendix A.1. 
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that have been affecting leaders, but there is no good leader that will lead unless he 
listens. I am hoping that through these meetings, we will take the opportunities to act 
as independent leaders, that we can push this forward to engage with both sides. 
Because after how many meetings, the problems remain at the community, because we 
have not taken it up to the higher level…. 
Lambangian Leader: ….We are not saying that our group will be against your group, 
as long as we are standing together for the rights of IP. We are not trying to say that our 
group or any group came up with this idea, rather this is the idea of all IP for the benefit 
of all IP. So people don’t have to abandon their group or agenda, where their sense of 
identity is claimed and asserted. (LHM Conference Notes, Aug. 17-18, 2016) 
Further, by orienting around the concept of “husay” (and still acknowledging that particular 
practices and nomenclatures were different) they were attempting to shift the forms and 
foundations of the dialogue itself. This was not just an attempt at retooling or reconfiguring the 
indigenous agenda they wanted carried into the talks, but a shift in the way in which that agenda 
was asserted and framed through a platform called “husay” as an expression of trans-tribal, 
self-determining collective agency.  
With this research grounded in a cultural conflict transformation milieu, I therefore take 
as genuine and at face value the implicit and explicit claims of indigeneity by my Lumad 
research partners as they engage in the NGO/civil society contexts in which I primarily 
conducted my research, and which characterized nearly a decade of my prior experience. I also 
recognise the contestability and opacity of such interactions in terms of cultural representation 
and identification as most interactions occurred in the local trade language of Bisaya outside 
of Lumad ancestral domains. What is portrayed, therefore, in the succeeding chapters of this 
thesis are snapshots of the gamut of Lumad and non-Lumad cultural expressions, particular 
tribal customary laws and values, the evolving culture and history of the Lumad social 
movement, and the external culture of civil-society peacebuilding writ large.   
 
Justification - Research is Relevant and Appropriate to the Community 
As previously mentioned, I engaged directly with Lumad leaders, Bangsamoro peace 
activists, and Filipino development advocates who have worked with and supported Lumad 
communities in various ways since my first visit to Mindanao in 2006. Through this I became 
part of a network of Lumad and non-Lumad individuals and support groups as a trainer, 
organizer, networker, and consultant, some of whom would support me and my PhD research 
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after I left. The community, therefore, that I primarily worked with in this research, is the 
community of Lumad and non-Lumad activists who compose the peace movement that has 
evolved within the broader Lumad social movement, a process which I will trace in chapters 
eight and nine. However, this delineation is neither static nor fixed as Lumad leaders have 
engaged in and migrated across different activist groups over time.  
Two groups that came together in partnership and who were especially relevant to this 
research are: Lumad Husay Mindanao (LHM - the alliance of Lumad peace activists mentioned 
in chapter one) and Initiatives for International Dialogue (IID), a Filipino NGO involved in 
grass-roots peacebuilding, solidarity, and advocacy.17 They were both involved in the IP-CSO 
(Indigenous Peoples-Civil Society Organization) Convergence, an informal dialogue and study 
group that formed in 2015 to provide a venue for Lumad leaders to engage with various 
academic and non-governmental organizations on issues relating to violence against Lumad 
and cultural advocacy. The IP-CSO convergence was supported by several units within Ateneo 
de Davao University (ADDU), including the University Community Engagement and 
Advocacy Council (UCEAC), the Mindanawon Centre for Inter-cultural Dialogue, and the 
Ateneo Institute of Anthropology. Community members included various Davao City-based 
individuals and organizations with long-standing commitments to Lumad advocacy and 
development.  
Three Lumad networks that participated in the IP-CSO convergence were the Mindanao 
Indigenous People's Peace Forum (MIPPF), Lumad Mindanaw Peoples Federation (LMPF), 
and the Katawhang Lumad (Lumad Peoples) sector of the Mindanao Peoples Peace Movement 
(KL-MPPM). These Lumad networks eventually formed the Lumad Husay Mindanao (LHM) 
entity as a distinct platform to engage the formal peace talks, with the support of the IP-CSO 
convergence. Husay means "to mediate" and has been used to describe customary or informal 
processes of peacebuilding both within and apart from Lumad communities. The various 
demarcations in usage by different groups will be given in-depth exploration in chapters five 
and six. Crafting a fuller description of the history, context, and development of these networks 
and formations is part of the purpose of this thesis, and further details of the origins of the three 
Lumad networks are elaborated in chapters eight and nine. The table below provides more 
information on these groups.   
 
17 I had been originally introduced to IID in 2006 when I first visited Mindanao.  
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Table 3. 
IP-CSO Convergence Members 
Groups (Lumad) Project/Initiatives Coverage/Affiliation Historical Notes 
Kawhang Lumad – Mindanao People’s Peace 
Movement (KL-MPPM): “MPPM is an 
alliance/network and coalition of peoples’ 
organization and peace, human rights and 
environmental groups advancing the participation 
and engagement of the grassroots tri-people in 
building peace in Mindanao”* 
“Independent IP Voice” in the 
Peace Talks Project; 
Strengthen the Lumad part in tri-
people’s peacebuilding 
Midsayap City based, most active in 
western and central Mindanao with 
partners across the island; former 
anti-Marcos activists and next 
generation social and national 
democrats 
Katawhang Lumad emerged in 
the mid-2000s within MPPM, 
and has actively appropriated 
Conflict Transformation and 
Peacebuilding approaches  
Mindanao Indigenous People’s Peace Forum 
(MIPPF): “A forum for different ethnic tribes in 
Mindanao and coming from different organizations. 
It was formed purposely to engage and support peace 
processes and stand for the indigenous peoples rights 
through peaceful mans”* 
Church-supported community 
development and peacebuilding  
Central Mindanao (Kidapawan 
City) with diverse political 
constituents  
Closely connected to emergence 
of Panagtagbo in 2000s after 
Lumad cultural resurgence in the 
mid-1990s; now less active 
(Rodil 2004; Ayaw Mi Apil 
Palihug) 
“Lumad Mindanaw” Peoples’ Federation 
(LMPF): “An alliance of the 23 tribes in Mindanao, 
Philippines generically known as the “Katawhang 
Lumad” or Indigenous Peoples or the first peoples of 
Mindanao Island”* 
Ancestral Domain Mapping, “1 
Tribe, 1 Territory, 1 Governance” 
Mindanao-wide overlapping with 
central Mindanao constituents 
(MIPPF) 
Since mid 1980s, the longest 
lasting Lumad group that began 
as a project within CPP-NPA and 




*Organizational descriptions from Our Call for Full Inclusion: A Collection of Articles on Peace, Indigenous People’s Rights, and the Bangsamoro Basic 
Law, 2015, p. 141 
Groups (non-Lumad) Focus/Initiatives Coverage/Affiliation Historical Notes 
Initiatives for International Dialogue (IID) Tri-peoples Peacebuilding; 
secretariat for Mindanao 
Peaceweavers Multi-layer 
Network; Bangasmoro 
Transformative Justice Initiative 
Offices in Davao and Manila; 
regional (ASEAN) south-south 
solidarity 
Started in 1990s by former anti-
Marcos activists, non-violent 
“rejectionist” CPP members, 
trained in CT/Pb by Lederach 
and EMU associates in late 1990s 
and into 2000s 
Ateneo de Davao University Mindanawon; the University  
Community Engagement and 
Advocacy Council (UCEAC); 
Ateneo Institute of Anthropology 
(AIA) 
Davao City with outreach and 
scholarship programs across Lumad 
communities; Jesuit “Strong in Faith 
that does Justice” 
Based on Jesuit’s long history of 
missions among Lumad 
communities and extensive 




One of the preparations I made before I left for the University of Otago in 2017 was to 
share my preliminary research intent and themes with my Lumad and non-Lumad partners and 
friends at a gathering of Lumad Husay Mindanao supported by IID and the IP-CSO 
convergence. During that time, I expressed hope for a future academic research relationship, 
which was provisionally affirmed by LHM. Around the same time IID asked me to help write 
a project proposal oriented by a cultural approach towards the formal peace process, which 
happened to align with my PhD thesis proposal. IID later developed this proposal into a project 
called the “Bangsamoro Transformative Justice Initiatives” promoting a shift from a 
transitional to a transformative approach to post-war reconciliation by a “culture-transitional 
justice” approach.  
These efforts involved the continuation of previous relations and the negotiation of new 
aspects in our existing relationships, particularly as a partnership in a more formal and 
academic endeavour, an undertaking with its own unique risks and opportunities of 
indigenization. This follows the first principal of indigenous research where “Interrelatedness 
is a central tenet of indigenous worldviews and to function effectively, researchers are expected 
to build on existing relationships as well as create and sustain new ones” (Walker, 2015, p. 
165). These research themes and relationships would themselves evolve and indigenize to 
become more relevant to LHM and IID, even as my own thinking changed during the research 
journey. 
So, though my intent and role as a researcher can be justified as culturally relevant and 
appropriate (in line with Chilisa’s first two criteria for indigenizing research), the relational 
process of discerning my particular involvement had to be continually assessed to iteratively 
locate its value as circumstances evolved over time. Thus, I envisioned my research task as co-
facilitative and reciprocal, in other words, to work with my research partners in developing a 
shared research agenda that reflected mutual interest and engagement in Lumad justice and 
peacebuilding. As a non-indigenous researcher, I recognized that Lumad research partners 
were Lumad first, and that they engage this research as Lumad, located in their own network 
of distinct tribal and other social relationships, with their own incumbent realities of mutual 
obligation, responsibilities, and expectations therein.18  
 
 
18 This involves maintaining a constant awareness of how "social processes and relationships are of utmost 
importance in the conduct of indigenist research. Indigenist research commences with the deliberate and explicit 
identification of the person engaging in the research as an indigenous person first and as a researcher second" 
(Boyd, 2014, p. 4). 
 67 
 
Bricoleurs and Accompaniers: Inquiry Design, Ethos, and Strategies  
 
A research design describes a flexible set of guidelines that connect theoretical 
paradigms, first to strategies of inquiry and, second, to methods for collecting empirical 
data. A research design situates researchers in the empirical world and connects them 
to specific sites, people, groups, institutions, and bodies of relevant interpretive 
material....[and] specifies how the investigator will address the two critical issues of 
representation and legitimation. (Denzin & Lincoln, 2011, p. 14) 
Qualitative research is most appropriate for this inquiry as it allows inquiry to occur holistically 
in its natural setting while engendering thick, contextual description. This facilitates the 
expression of individualized points of view, narratives, and multiple participants’ meanings 
and is conducive to an emergent, iterative, and action-oriented design (Creswell, 2014, pp. 
185–186; Denzin & Lincoln, 2018, pp. 8–10). For me, this requires a set of research/inquiry 
sensitivities which allow for various practices and paradigms to inform my research, such that 
“the combination of multiple methodological practices, empirical materials, perspectives, and 
observers in a single study is…a strategy that adds rigor, breadth, complexity, richness, and 
depth to any inquiry” (Denzin & Lincoln, 2018, p. 5).   
Denzin and Lincoln (2018) suggest that qualitative researchers act as “bricoleurs” who 
weave and borrow from various paradigms in forming a “bricolage” – a composite tapestry or 
quilt-like framework – to maximize the insights and truths that different paradigms offer (pp. 
4-6). Furthermore, as weavers of inquiry, there are different types of bricoleurs working in 
multiple sites of interpretive practice, interacting within and between various interpretive 
communities. These eclectic communities are held together by a “net” of both implicit and 
explicit premises composing a shared paradigm (Bateson in Denzin & Lincoln, 2018a, p. 19).  
While bricoleurs may travel widely and gather materials from a variety of theoretical 
and practical terrains, most will find particular approaches to, and ways of, research that they 
gravitate towards, and are rooted in. In sum, my personal history, worldview, and overall 
intention for engaging in PhD research undergirded my approach as reflecting an interpretive 
tapestry of transformative, appreciative, and indigenous sensitivities that draw on multiple 
social science disciplines, particularly indigenous studies, social geography, anthropology, 
sociology, history, and peace and conflict studies. I acknowledge that at the paradigmatic level, 
significant differences separate the various approaches to research. However, this does not 
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negate the possibility that insights garnered from different lines of inquiry at different junctures 
cannot provide a richer and more nuanced interpretation and representation of the inquiry 
process and relationships. An ethic of accompaniment is the paradigm that connects and 
supports these research strategies, which are participatory-appreciative, reflective-dialogical, 
and ethnographic-historical. Specific methodologies include participant observation, narrative 
interviews, focus group discussion and workshops, case study, and document/textual analysis. 
  
Accompaniment as a Decolonizing Research Ethos and Practice 
Accompaniment as research is an under-theorized strategy, at least in the English 
language. It has only recently been proposed as process of “liberation psychology” to 
decolonize mainstream psychology (Watkins, 2015), moving beyond “empowerment” in 
sociolinguistic research (Bucholtz, Casillas, & Lee, 2016), offering novel methods in social 
work with communities affected by war (Rodríguez, Guerra, Galindo Villarreal, & Bohórquez, 
2009), and now migrating to the field of transitional justice (Lykes & van der Merwe, 2019). 
It emerged from Latin American liberation discourses, with particular currency among faith-
based social development, community health, and service programs (Watkins, 2015). I am not 
sure when I first began applying it as a mode of engagement, but I took it on board over the 
years of my work in development, peacebuilding, community organizing, and social activism. 
Accompaniment as an approach most likely came to Mindanao via liberation theology 
discourses and exchanges between Latin American and Filipino theologians and community 
development workers over the decades, a process which is discussed in the background chapter 
four. Several Filipino Catholic development organizations have described their local advisors 
and employees as “accompaniers” and peacebuilding work as accompaniment (Fisher & 
Guillena, 2014; Leguro, 2006).  
Accompanier is preferred over titles like “development worker,” “community 
organizer,” or even “consultant,” as it conveys a sense of presence, partnership, and equality; 
and an ethos of walking or journeying together over time. This avoids the subtle connotations 
of paternalism in one-way relationships where international or outside people are “developed,” 
“organized,” “powerful,” and resource or knowledge rich, implying that local aid recipients or 
partners are the opposite, i.e., (under)developed, disorganized, powerless, poor, and ignorant. 
Accompaniment, which is in the same philosophical universe of appreciation, collaboration, 
and partnership, shifts the terms and basis of the relationship; the directions of influence and 
communication; and the nature of the processes and outcomes, as seen in in the table below.  
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Table 4. 
Dynamics in Development Partnerships 
 COLONIAL CONSULTATIVE COLLABORATIVE ACCOMPANIMENT 
RELATIONSHIP Dependent Independent Interdependent Collective 
BASED ON Resources Knowledge Appreciation Presence 
INFLUENCE One-way One-way Mutual Mutual & Contextual 
COMMUNICATION One-way Two-way Multi-dimensional Storywork 
PROCESS Project Management Skills Development Capacity Development Journeying Together (Experiential) 
FOCUS Quantity Quality Impact Relationship  
PURPOSE Control Exchange Learning Peoplehood/Self-Determination 
OUTCOME Project Completed Organization Fixed Partnership Built Solidarity & Reconciliation 
Note. Modified from a table titled North-South Relationship in “Lessons from NGO’s around the World: Partnering to Build and Measure 
Organizational Capacity” Christian Reformed World Relief Committee (1997), p. 57.
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In the research invitation letter (Appendix A.2) sent to me by IID and Mindanawon 
Initiatives for Intercultural Dialogue, (two of the conveners of the IP-CSO convergence), they 
utilized an accompaniment motif twice: first, when referring to the IP-CSO process in relation 
to formal peace talks, “collaborative efforts in accompanying the Philippine peace process” 
that lead to the “formation of an all-indigenous peoples IP platform engaging the peace 
talks…‘Lumad Husay Mindanao,’” which indicated that accompaniment was an integral 
posture in the development of the collaborative over time. Second, “accompaniment” was used 
in reference to our relationships with Lumad leaders, “you have been with us in accompanying 
these IP leaders before…to join us in this endeavor and continue what you have started.” This 
shows that for them, the value added in my involvement in the research was related to a long-
term way of relating as accompaniment, which mirrored how they envisioned their partnership 
and collaboration with IP leaders as well.  
Additionally, IID, as a facilitating partner within the IP-CSO convergence, and later the 
Lumad Husay Mindanao partnership, conceptualized its guiding principles as dialogue, 
accompaniment, and peacebuilding. The overall process of engagement between 2015 and 
2018 was framed as accompaniment, as shown by the slide below (the second slide – not 
pictured - brought the timeline to 2018) from the international solidarity gathering I 
participated in during my field research. 
 
Figure 1: “Genesis: Lumad Accompaniment” from Lumad Husay Mindanao presentation at the International Learning and 
Solidarity Mission to the Philippines 2018: “Bridging Peoples, Building Peace.” 
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Furthermore, even as this research and the BTJI reflected Lumad aspirations for their 
own self-determined Lumad peacebuilding, my research partners saw multiple, strategic roles 
(Alejo, 2018) for NGOs and external partners: 
Teduray Timuay: We are coming around to the question of where we get our mandate, 
some will question our groups. But not many know about this [peace] advocacy, it’s 
not popular, so we need to engage peace advocates. The second question is where do 
we get our resources? So even if we have a structure, where do we find the funds for 
this? For each group, this is a big challenge. So we have to first engage peace advocates 
and CSOs who can help in this effort. The role of academe, is to help in broadening 
understanding, many of them have programs, we have to deepen their understanding, 
it is not just the NCIP version of IPS [Indigenous Political Structure], but our own 
broader and deeper assertion….On the external aspect, if we get to the level of peace 
panel, it can help to have external advocates, international. So we need broad support, 
but we have to explain so others can understand our advocacy, that we are not part of 
the insurgency-counterinsurgency effort. We can use the technology of the other, and 
technical expertise in mapping, and so we can really identify who is where at the 
community level. We can make 3-d mapping, which is actually conducted by IP 
themselves….We have a different a strategy for engaging the administration. It is not 
necessary that the same group is engaging different actors. (LHM Conference Notes, 
Aug. 17-18, 2016) 
This quote is important because it reveals a nuanced framework and understanding by one of 
the key leaders in the Lumad Husay Mindanao group ascribing various roles for civil society 
peace advocates, local and international. This includes not only peacebuilding NGOs, but 
academic institutions and other development NGOs (such as those that facilitate participatory 
mapping processes) to address multiple concerns: the lack of awareness of their peace 
advocacy; a lack of resources to operationalize the partnership structure; the need for a deeper 
understanding of their assertion and positioning in the peace process; explicating the contested 
role of government (particularly NCIP); and providing access to high level political actors.  
Research-Accompaniment as Engaged Anthropology and Collaborative 
Ethnography. My research-as-accompaniment was also important for strengthening the 
research results to be used in lobbying and policy development. This was specifically intended 
for the negotiating agenda between the government of the Philippines and the Communist Party 
of the Philippines, as well as in implementation of the peace agreement signed between the 
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government and the Moro Islamic Liberation Front. In this sense, the project has elements of 
what is variously called public, engaged, and collaborative ethnography/anthropology. These 
include direct collaboration with research partners, advocacy, and activism (Low & Merry, 
2010), which are viewed by critical scholars as “transformational” and “decisive” trends in 
global anthropology, and have come of age to engender a genuinely ethical research practice 
that produces more reliable results (“Editorial,” 2016; Fluehr-Lobban, 2008). Paul Sillitoe, in 
exploring the potential challenges and opportunities of collaborations between Indigenous 
Studies and Engaged Anthropology uses an accompaniment-like motif of “journeying together 
through collaboration, forging necessary connections, and promoting a positive exchange of 
ideas, expertise, and criticism” (2015, p. 7), 
Anthropology, with its pre-eminent methodology (ethnography), is traditionally the 
discipline focused on the study of culture, and therefore a natural discipline to invoke in this 
research, given the intent of this inquiry to deepen the articulation of culture in the peace 
process (Harrison, 2018; Millar, 2018). Ethnography is usually defined by three particular tools 
in its toolbox: prolonged participant-observation in the research field (whether geographically 
local, dispersed in cyberspace or nodal and multi-sited); purposeful and detailed note taking; 
and situated ethnographic interviewing (Harrison, 2018, pp. 20–26). This has import for 
including the wider context, with the “unique contribution” particularly "its focus on the 
microsocial situation framed by macroeconomic and political forces; its examination of the 
way social situations are made meaningful through discourse, symbols, and language; and its 
analysis of the small site’s embeddedness in larger structures of power" (Low & Merry, 2010, 
p. S204). In fact, I noted the absence of such a perspective in our Bangsamoro Transformative 
Justice Initiatives proposal, recalling a 2014 presentation by then Secretary Ging Deles (Head 
of the Office of Presidential Advisor to the Peace Process (OPAPP)) to civil society 
organizations supporting the peace process. During her presentation (which I attended) on the 
framework and foundations of the peace process, she made no mention of culture. This absence 
was raised during the question-and-answer session by the executive director of IID, to which 
Secretary Deles agreed it was indeed a gap in the framework. 
Engaged Anthropology, particularly engaged public ethnography, is “a form of 
community-based ethnography, and more specifically participatory community-based 
research…[which] transpires by way of collaboration between researcher and stakeholders 
within the lay public in the production, dissemination, and practical utilization of ethnographic 
texts” (“Public ethnography: an introduction to the special issue,” 2013). This can also be 
understood as a form of ethnography-as-activism which  makes explicit the role of theory in 
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practice while connecting practice to theoretical discussions in the belief that “responsible 
research entails advocating for social justice and responsible activism requires an attention to 
social theory” (Ethnography-as-Activism Manifesto (2010) as cited in Kirsch, 2010, p. 75). 
Similarly, ethnography conducted with-in radical and transnational social movements that are 
informal, grassroots, expressly organized, and confrontational, seeks to “uncover important 
empirical issues and generate critical theoretical insights that are simply not accessible through 
traditional objectivist methods” (Juris & Khasnabish, 2013, p. 4). These various uses and 
applications of ethnography, when articulated as accompaniment, highlight an iterative form 
of relational, embedded, and collaborative solidarity which I believe were crucial for this 
research project.  
Research-Accompaniment as Projection and Intonation of Methodological Voices. 
In describing my research, I will shift my research-as-accompaniment motif from the 
journeying together connotation (of “accompaniment-as-research”) to the musical intonation 
meaning of accompaniment, similar to what Watkins describes as a musical “phenomenology” 
of accompaniment (Tomlinson & Lipsitz, 2013; Watkins, 2015, pp. 330–331). This usage of 
research-as-(musical)-accompaniment highlights polyphonic voice/s in order to project the 
three forms of accompaniment-as-ethnographic-research that inform this study. It is as if these 
are three parts in a musical ensemble of research melodies and harmonies: the first “voice” is 
a case study voice; the second is a social movement ethnography “voice”; the third is an 
autoethnographic “voice.” 
In our inquiry, collaborative ethnographic engagement was polyvocal and involved 
ethnographic case study accompaniments by local partners in the process of renewing, 
recounting/performing, and documenting an ancient boundary covenant between two tribes. 
We also ethnographically accompanied the articulation of a narrative describing a 
(deteriorated) intertribal peace covenant, undermined by violence in the context of intractable 
armed conflict, including the long-term displacement of the tribe from its ancestral domain, as 
a form of continuing abrogation of a shared “umbrella” (motherhood) peace covenant. These 
two indigenous peace pact case studies relayed in chapter nine emerged in spite of, or perhaps 
due to (depending on whom you ask and when), various formal Government peace processes. 
These included the following pacts: the “Final Peace Agreement” (FPA) in 1997 between the 
government and the Moro National Liberation Front; the “Comprehensive Agreement” on the 
“Bangsamoro” for the creation of the Bangsamoro Autonomous Region in Muslim Mindanao” 
(CAB/BARMM) in 2014 with the Moro Islamic Liberation Front; and the “Comprehensive 
Agreement” with the National Democratic Front of the Philippines “on Respect for Human 
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Rights and International Humanitarian Law” (CARHRIHL) in 1998. Whether any of these 
official pacts were truly “final,” “comprehensive,” or represented genuine “agreement” is of 
course up for debate, and this inquiry engages various Lumad responses and contestations 
therein through the case study voice. In sum, this represents a collaborative action research 
project where the experiences of tribal communities mobilizing cultural resources to mitigate 
violence by invoking and recasting precolonial oral histories and narratives within current 
realities were documented in case study format.  
The second voice of collaborative ethnographic engagement was with Lumad and other 
civil society partners in the course of the Bangsamoro Transformative Justice Initiative project 
activities I participated in during my field research. This accompaniment voice was “sung” 
through an ethnography of our interactions as moments of interaction in a social movement - 
as individuals, networks, and organizations struggling together in daily interaction as well as 
in multi-layered and gendered (and otherwise) identities worked out as peace advocates and 
activists. Additionally, with some of the results of this published both locally in the Philippines 
as a form of public ethnography, as well as here in my thesis, there is a blending of NGO 
intonation through collaborative ethnography. This should not be surprising, for as Paredes 
noted in her 2015 article on Lumad engagement in the peace process, "the broad NGO 
sector…is easily recognized as forming the backbone of the peacemaking process. It is this 
NGO sector that has shepherded the peace process by putting political pressure on the 
government and military…drawing on the tri-people ethos" (2015, p. 179).      
A third research-as-accompaniment voice is an autoethnographic voice, in that I also 
trace and weave my own narrative, and those generated through narrative interviews, within 
and beyond the stories generated in the other two accompaniment voices of case study and 
social movement ethnography. The autoethnographic voice brings with it a style that enhances 
and stretches the traditional corpus of academic research (Butz, 2010; Chang, 2008). This is 
further reinforced by my ongoing participation as a consultant and partner with IID and LHM 
in solidarity with their advocacy work. My positionality as a peacebuilding practitioner, which 
substantially predates and will continue on after this academic research concludes, is therefore 
reflected in my NGO-speak as the author that emerges in the thesis.  
In sum, the historic, ethical, and cultural factors surrounding this research topic and 
methodology require sensitive consideration of power imbalances, the history and perpetuation 
of colonial dynamics, insipient paternalism and cross- and inter-cultural challenges (Davies, 
1999; Harrison, 2018). As previously noted, ethnographic research has been justly criticized 
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for misrepresenting, manipulating, objectifying, and essentializing indigenous peoples. 19 
Therefore, I have described some of the ways that I approached the research given the multiple 
identities and realities we inhabit, historical dynamics, methodological pitfalls, political and 
security concerns, and the geographical distance between myself and my partners, as part of 
the research design. My presence as a peace and conflict researcher influences the social reality 
(peace and justice processes) being studied. I recorded my own reflections and observations as 
a participant in the activities to ensure critical self-reflection and a deeper understanding of the 
research. Finally, I have embedded these reflections as autoethnography within my personal 
history, a lens that provides a reflexive attitude and a means of bringing into view the dynamics 
of how researchers construct and are implicated in the immediate and socio-historical context 
of research.  
 
Inquiry Organizing, Methods, and Challenges in the Field 
 
Appreciative Inquiry  
This study used a modified process of Appreciative Inquiry which I have used 
extensively in Mindanao with Lumad and non-Lumad partners since 2009. This built a 
reservoir of relationships among various Lumad leaders and civil society organizations 
supporting Lumad communities in Mindanao. Appreciative Inquiry is not only a paradigm but 
also a practical strategy for conducting participatory-collaborative inquiry that foregrounds 
how the various tools and methods used, whether they are focus group discussions, workshops, 
or narrative interviews, are oriented towards eliciting strength-based iterations of individual 
and collective stories, experiences, and histories. This does not mean that realities, stories and 
experiences of violence, conflict or marginalization will be ignored, minimized, or 
underplayed. However, as a researcher sensitive to co-leadership by my partners in the process, 
we rely on our shared assessment and understandings of the backgrounds, strengths, and 
 
19 Even with a clearly articulated invitation to connect my academically oriented research with the BTJI project, 
it seemed that the relationship was not fully egalitarian and collaborative, at least in how IID and Mindanawon 
(my hosts) framed the purpose of my visit in the letter: as us providing capacity development to them (the Lumad 
leaders of LHM). This fits into the consultative (rather than collaborative) way of relating, with IID and 
Mindanawon still acting (to a partial extent) as gate keepers between me and Lumad Husay Mindanao. This was 
to a certain extent due to the fact that some of the Lumad leaders were located in remote areas where it was 
difficult to communicate and IID in particular had an ongoing decades-long relationship with them. However, that 
shifted as I got closer to the fieldwork phase of my research, especially when I was in-country, as I was able to 
communicate directly with various leaders in arranging and organizing research activities such as consent granting 
meeting, workshops, and interviews.     
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adaptability of those involved to discern conflict-sensitive and resiliency-enhancing ways of 
integrating the negative and dark sides of reality into the inquiry process.  
A popular model of AI is the 4-D process, encompassing four phases of action that are 
carried out in a workshop or consultation process: Discovery, Dream, Design, and Delivery. 
The Discovery phase involves identifying the positive core, which is composed of existing 
social assets that give life to the community, organization or movement. This is done through 
the telling of positive success stories related to the topic at hand. Dream then involves a series 
of conversations that rearticulate the positive core as a statement envisioning what the 
community or organization will look like based on future efforts grounded in the positive core. 
Design then involves creating a concrete and specific plan for the actualization of the Positive 
Core Dream, while Delivery is the collective actualization and implementation of the Design. 
This 4-D model was not utilized explicitly as such in the research, however, the iterative 
process that it embodies characterized the BTJI research process. Thus, the Lumad and IID 
organizers of the BTJI project determined and adjusted the implementation of specific 
activities, and Lumad traditions and peace pacts that were documented in the case studies 
formed generative organizing frameworks akin to the “positive core” that the Appreciative 
Inquiry 4-D process is built around.20 
 
Fieldwork Organizing, Objectives, and Communication 
This project was approved by the University of Otago human research ethics committee 
under application number 18/099, and the participant consent form and research information 
are included in appendix A.2. The operational components of the field inquiry included the 
following:  
1. Team identification: Research collaborators were identified for the "collaborative 
research team" consisting of myself and local Lumad and non-Lumad partners. 
 
20 I had originally proposed that AI be combined with a "Reflective Peacebuilding" model of evaluation developed 
by practitioners from various global locations of intensive peacebuilding practice (Lederach et al., 2007). This 
action-reflection and learning model identifies "tools needed for exploring change in conflict transformation" with 
four dimensions of change processes, as follows: (1) personal, (2) relational, (3) cultural, and (4) structural (pp. 
8, 18). Within the "cultural dimension," Reflective Peacebuilding suggests avenues of inquiry for "Assessing 
Cultural Resources and Patterns" of conflict transformation (p. 23). Lederach (2005) himself highlights the 
implicit connection between peacebuilding and appreciative inquiry through the Moral Imagination, when he 
writes, "constructive social change requires a different image of strategy. We need to generate a greater quality of 
process….In peacebuilding, when we think strategy we should think about what gives life and what keeps things 
alive" (p. 100) I suggest that this would therefore be an Appreciative Inquiry-Reflective Peacebuilding (AI-RP) 
(hybrid) method of research. 
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2. Social preparation: Overall preparation by the collaborative research team for 
compliance with cultural and legal protocols.  
3. Session coordination: The collaborative research team arranged the actual appreciative 
reflection and study sessions, including refining the actual session questions, processes, 
translation, logistics etc.. A local situation assessment was conducted just prior to the 
session to determine physical safety, health, and security concerns of participants and 
researchers for the site. 
4. Conduct of the sessions: Research questions were discussed collectively and emerging 
themes identified while drawing out lessons and applications from the various 
experiences and traditions shared.  
5. Post-Session Reflection: Evaluation of the study session process and results by the 
collaborative research team afterward to ensure cultural safety, synthesize learning, and 
draw initial conclusions. 
6. On-going Communication: maintenance of relational and information networks for 
monitoring and sharing of follow-on conclusions and insights. 
Although I had anticipated having more involvement in these processes, due to the shortened 
nature of my visit, these steps were conducted organically by IID as part of their Bangsamoro 
Transformative Justice Initiatives project. However, I participated in some reflection and 
consultancy sessions with Lumad and other local leaders who provided general feedback and 
focused input, in particular for the write-up of the BTJI publication. Furthermore, the data in 
this thesis includes both information that I personally collected through interviews and 
observation, as well as data that was collected by IID as my research partner, and which we 
jointly analysed and synthesized for our respective research publications (this thesis and the 
BTJI publication). I have attempted to indicate throughout where particular portions are shared 
with or based specifically on text in the BTJI publication. 
 
Inquiry Guide and Prompts 
During the actual sessions, participants were asked to share stories about successful 
customary justice process in their community; their thoughts on how these processes have 
changed or not over time; how leaders facilitate these processes effectively; what insights they 
have gained; and what they have learned in in their engagements with non-Lumad peace 
processes. One-to-one, open-ended, individual or small group interviews were also conducted 
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when appropriate and feasible, following the same line of questioning and cultural protocols. 
My specific inquiry questions were developed as prompts to guide the semi-structured in-depth 
interviews and focus group discussions. That being said, it does not mean that all the questions 
were asked or answered, as it depended upon the nature of the interview and the direction, 
response, and interest of the interviewee. The interview guide and prompts are also included in 
appendix A.2. 
 
Opportunities and Limitations  
Language, Conversation, Identity. My field research was relatively limited in duration 
and I relied on my ability to understand basic Tagalog (the national language) and fluency 
Bisaya/Cebuano (the island-wide trade language). Bisaya was generally acceptable in most 
gatherings of Lumad leaders as their respective languages were not necessarily mutually 
intelligible, and so they also relied primarily on Bisaya to communicate with each other. Apart 
from Teduray leaders in Cotabato,21  Lumad and NGO workers in most cases were more 
comfortable speaking Bisaya than Tagalog.22 Doing so meant that our experiences reflected an 
ad hoc construction of meaning and significance due to the improvisation in the translation, 
communication, and research process itself. However, there also existed a sense of trans-
cultural collegiality, as we interacted within a shared understanding of the cultural cues 
surrounding peacebuilding and social activism in Mindanao. This was a subculture that I 
entered into naturally as an insider via a subconscious form of ethno-methodology that I only 
later came to understand more critically during the analysis and write-up of my research “data.”  
Ethnomethodology was developed by Garfinkel to describe a form of ethnographic 
research whereby the researcher seeks to “become  a ‘vulgarly competent’ practitioner of 
whatever group of participants is being researched” (Morriss, 2015, p. 531). The idea of group 
membership is foundational, emphasizing the “competencies involved in being a ‘bona-fide’ 
member of a collectivity,” competencies which are recognized in everyday life 
through successfully producing or accomplishing the “situated identity in an interaction” (p. 
530). This is primarily exhibited by the proper use of “institutional talk” such as a particular 
jargon, specialized vocabulary or technical language, as well as the sharing of “atrocity stories” 
 
21	Teduray	leaders	tended	to	be	more	conversant	in	Tagalog	as	their	Muslim	tribal	neighbours,	particularly	
the	 educated	 and	 upper	 class,	 had	 adopted	 Tagalog	 rather	 than	 Bisaya	 in	 their	 efforts	 to	 strategically	
position	themselves	more	favourably	at	the	national	level.		
22 For example, one of the local texts that I reviewed was an “ethnographic sketch” of the Tagakaolo tribe that 
was written in Bisaya with Tagakaolo quotes and references. This was considered a significant decolonizing 
accomplishment in the local academic context since it was written for the researcher’s (herself Tagakaolo) degree 
in Anthropology, and was written in neither English nor Tagalog. 
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(Stimson and Webb (1975) in Morriss, 2015). These are stories or experiences that are shared 
only with people who are seen as part of the same group, and as such, indicate that a person is 
a collective member. Thus, ethnomethodology focuses pointed attention to actual 
conversations, the way people talk, as indicative and demonstrative of how they accomplish 
and produce social facts, relations, and identities. Ethnomethodology focuses on the analysis 
of conversational interaction, that is, the scripts that emerge and are produced through talk and 
social interaction.23 
As Morriss (2015) experienced, ethnomethodology is also implicitly practiced by 
researchers (whether they identify it as such) who conduct inquiry into the professions, 
cultures, groups, families, clans, or other social associations that they are already recognized 
as members of, or insiders to. Because institutional talk and other communicative group 
membership tasks are accomplished intuitively, they tend to be invisible because they are self-
evident and taken for granted in everyday interactions. In other words, social and cultural 
scripts, which serve to produce the boundaries of in- and out-groups, generally remain unseen 
or un-reflected upon. Thus, for researchers such as myself who are doing reflective research as 
a participant observer, there is a risk that because I am a long-term member of the partnership 
between Lumad leaders and their social movement supporters and collaborators, I may actually 
be too familiar and miss the assumed social productions and accomplishments that constitute 
and describe our partnership together. Ethnomethodology therefore provides a useful way of 
analysing conversations in field work that pays particular attention to how such conversations 
produce forms of identity or group membership and accomplish social action together as 
activists and peace workers. I did not purposely take an ethnomethodological approach to my 
field work as I was unfamiliar with the method at the time when I prepared for my research. 
However, it informs my analysis of the data and will be further discussed in my review of the 
research process.  
 Participant Recruitment, Participation, and Political Limitations. My formal field 
research included individual interviews with 13 women and 13 men; 13 focus group 
discussions (FGDs) and/or other meetings, as well as participation in plenary discussions 
 
23 In this sense, an ethnomethodological approach to culture interrogates social interactions and culture as an 
observable/empirical “self-disclosing” production of socio-cultural scripts. This is a concurrent, and interactively 
produced assemblage of "social practices such that the doing of them comes absolutely and utterly first, but such 
that the very doing of them…discloses (makes account-able) how they are to be understood or recognized" 
(McHoul & Rapley, 2005, p. 442). Ethnomethodology exhibits a concern for the domain of local action, that is, 
the apprehension of actual practices and the production of social facts, particularly through language and 
conversation, that demonstrate how people daily accomplish their social world (Hilbert, 1990).   
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during an international solidarity conference in Quezon City, Metro Manila. These involved 
participants from the following tribal groups: Lambangian, Higaonon, Dulangan Manobo, 
Aromanon, Teduray, Mansaka, Tagabawa Bagobo, Obo Manobo, B’laan, T’boli, Agusan 
Manobo, Subanen, Kulamanon/Matigsalug, Mandaya, Tagakaulo, and one non-Lumad 
Bontoc-Ibaloy from northern Luzon. With the extensive interview, FGD and conference notes 
and recordings, there is still extensive data to be analysed and synthesized for future 
publications. 
A set of limitations in this inquiry relate to the recruitment of participants in the study. 
I drew on my pre-existing networks of Lumad and non-Lumad leaders and activists with 
longstanding engagement in civil society peacebuilding and Lumad social development, as 
well as “snowball” recruitment of their recommended contacts. Most of my research partners 
and interviewees were from the IP-CSO convergence, which supported the Lumad Husay 
Mindanao alliance and included representation from IID, Ateneo de Davao University, and 
other groups. They tended to draw in and from progressive ideological groups and individuals, 
Lumad or otherwise. Many but not all of these activist groups and individuals were loosely 
categorized as either “social democrats” (Soc-dem) or “national democrats” (Nat-dem) aligned 
with more “militant” groups associated with the National Democratic Front (NDF) of the 
Communist Party of the Philippines (CPP). However, not all national democrats would 
necessarily support or claim membership in the CPP and/or NDF. Another set of identifying 
terms sometimes heard in long-time activist and social development circles is RA (Re-
affirmist) and RJ (Rejectionist). These referred to a split or series of splits within the CNN 
movements between groups that “rejected” or were expelled from the movement and those that 
reaffirmed the movement in the years following a series of internal purges and the 1986 People 
Power Revolution that deposed Ferdinand Marcos (P. V. M. Santos, 2010a). All of these labels, 
reminiscent of the identity and group membership productions described through 
ethnomethodology, indicate the highly political nature of peace activism, as well as the 
particular historic context out of which current peace building has emerged and continues to 
take shape. 
However, even as these group signifiers, reminiscent of ethnomethodology, were 
sometimes accomplished as markers in the discourses among social development workers and 
peace activists, there was a great deal of overlap and interplay among different groups. For 
example, not all Nat-Dems supported armed struggle or were affiliated with the CNN, and over 
time, individual perspectives and positions changed with people moving in and out of armed 
and unarmed social movements. In reality, the vast majority had no direct involvement in 
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armed violence, preferring various other modalities in pursuing social change (Rutten, 2001). 
I was particularly concerned as an American since the United States is a frequent target of 
nationalist and militant ire due to its history and ongoing cosy military relationship with the 
Philippines. I shared this concern with partners who had connections with the National 
Democratic Front, i.e., was I the right person to be doing this research. Their response was that, 
as a foreigner, involved in peace and development, I was probably one of the few people who 
could do such research across the various ideological lines.  
Security, Advocacy, and Trauma. Although I had intended to interact with and 
interview people from a wider ideological spectrum, my fieldwork was cut short due to a 
university travel insurance error and a simultaneous crack-down by the Philippine government 
on international human rights activists that forced me to postpone my initial trip. Even when I 
did arrive in Mindanao, there was ongoing government surveillance, harassment, and 
assassinations of left-wing and human rights activists which inhibited my ability to meet with 
them. Also, the timing of my field work in Mindanao was at a point when many of the more 
militant “RAs” who were in my research network happened to be in the capital of Manila. This 
therefore limited the scope of my research engagement with participants who could speak to 
the development and evolution of the Lumad radical left social movement and its component 
groups such as PASAKA and Kalumaran.  
In response to concerns that my field work was in a part of the Philippines that was 
under a declaration of martial law, I conducted research in Manila a well as Davao City, Iligan, 
Cotabato, and Cagayan de Oro in Mindanao and avoided visits in rural areas. In the cases of 
land travel, I consulted with partners to determine if there were safety, health, and security 
concerns for myself or my partners. Furthermore, aspects of the research included components 
related to participants' past, and current, engagement with government peace processes and 
armed revolutionary groups. These were framed as providing research for "baseline study and 
capacity development" for key leaders in Lumad Husay Mindanao, an "all-indigenous platform 
engaging the peace talks" (See appendix A.2: Invitation Letter, April 30, 2018). Thus I 
maintained that I did not support/endorse any party in the peace talks, or even the formal peace 
process per se. Rather, my role was to conduct "crucial research" on the identified topics, and 
support "capacity development" of Lumad leaders to "craft policies" and "strengthen 
peacebuilding strategies" (appendix A.2: Invitation Letter, April 30, 2018). Additionally, some 
of the research participants continued to face threats, harassment, and monitoring by military 
intelligence or revolutionary groups, so anonymity and confidentiality was the highest priority. 
The personal details of the participants are not shared in findings and reports unless expressly 
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consented, and all communication were via a mobile phone purchased in-country specifically 
for the project.  
In describing peace and conflict histories, it was possible that traumatic events could be 
shared, and Lumad communities have their own ways of promoting healing and psychological 
wellness. I had worked closely in the past with a licensed psychologist who is head of the 
psychology department at the Ateneo de Davao University and so I consulted with her on 
possible responses and interventions, including recommendations of local counsellors/trauma 
specialists, if needed. Another concern was that in the course of research, some participants 
might share information (for example, cases of human rights violations) for human rights and 
advocacy purposes or to be reported in the media. There were also political considerations in 
the potential uses of the results which I struggled to process and discussed with my academic 
research advisors to determine what to do after I returned from field work. These all caused a 
good amount of stress as a result of conducting research in such an environment, as noted by 
Smith, 
The role of an indigenous researcher and indeed of other researchers committed to 
producing research knowledge that documents social injustice, that recovers subjugated 
knowledges, that helps create spaces for the voices of the silenced to be expressed and 
'listened to,' and that challenge racism, colonialism and oppression is risky business. (L. 
T. Smith, 2012a, p. 198) 
 
Background to the Bangsamoro Transformative Justice Initiative (BTJI) 
 
In an article published in 2011, Aromanon Manobo elders and long-time leaders in the 
Lumad Mindanao People’s Federation movement, Jimid and Edtami Mansayagan, along with 
anthropologist Easther Luna Canoy and prominent human rights lawyer Antonio La Viña, 
wrote that the “IP Contribution to the Peace Process” should involve a two-prong strategy. One 
being ecological initiatives (through collective farming for food security - recognising the 
threat of global warming), and the second to “verify and document treaties along with enforcing 
the conflict resolution and peace agreements entered into by our ancestors.” The result would 
be “Lumad participation…strengthening community-based peacekeeping and environmental 
restoration endeavours geared towards eventual re-institution of the kamal [Aromanon Manobo 
self-governance] of the Lumad.” When this and related documentations of eturan [Aromanon 
Manobo customary law] are “gathered and consolidated, a celebration of a kenduli [restoration 
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feast] ceremony follows.” This will reaffirm “the peace agreement and will come up with a 
signed document of respect, mutual coexistence and peace” (Mansayagan, Mansayagan, 
Canoy, & La Vina, 2011, pp. 83–84). Starting around 2012, Talaandig Datu Vic Saway 
conducted a kinship reaffirmation ceremony with neighbouring Bangsamoro Maranao leaders 
as part of a tri-peoples, NGO-supported process in support of peace negotiations. These 
occurred in succeeding years in around half a dozen (or more) Lumad communities in central 
and northern Mindanao, (I was able to join one in Sinuda, Bukidnon, under the auspices of 
Teduray Bangsamoro Transition Commissioner Melanio Ulama) (Rodil, 2015). 
Although I had not read the Mansayagan’s article when I prepared to start my PhD  
program, I had witnessed and supported the kinship reaffirmation ceremony of Datu Vic in 
Sungko, Lantapan, Bukidnon. However, during conversations in February, 2014 with other 
Lumad leaders in the IP-CSO initiative (out of which Lumad Husay Mindanao was later born), 
they told of feeling “sold out” by the peace panel as indigenous concerns were still not being 
taken seriously in the negotiations, and in fact violence against, assimilation of, and resistance 
toward Lumad in the Bangsamoro was an ongoing reality (also see Paredes, 2015). Although 
they themselves were advocating for similar cultural initiatives, they asked, how can there be 
a renewal of pacts when their ancestors had been taken as slaves to Jolo or used as payment to 
resolve rido (feuds) by Moro tribes. They pointedly noted that Datu Vic and other Lumad 
leaders conducting kinship reaffirmation in support of the Bangsamoro peace process were 
mostly from areas outside the proposed autonomous territory, and they had been forced to 
evacuate and become “bakwit” or internally displaced persons.24 However, they nonetheless 
affirmed the fundamental importance of the cultural approaches and recommended advocacy 
to revisit kinship as an action point. In particular, one Lumad datu, a former member of the 
government panel technical working group, noted,  
the high-level debate is based on what you can get, how to expand your influence, while 
low level is dialogue based on culture and sharing. Peace based on culture will succeed; 
peace based on politics will fail…We have experience and documentation proving it 
works, where 300 armed IPs faced 1,000 armed Moros, and it was solved by culture. 
That’s why I left the technical working group on the panel. The challenge is how to 
connect the high-level debate with ground level dialogue. When people meet through 
 
24 All the information presented here is reconstructed from my written notes of the meeting. 
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culture, they put aside their arms and embrace because the heart is touched. (Personal 
meeting notes, Feb. 24, 2014) 
Initiatives for International Dialogue (IID) and I eventually developed a proposal 
together for a project called the "Bangsamoro Transformative Justice Initiative" where we 
noted, 
there have been some attempts by NGOs to connect cultural practices, such as 
indigenous kinship concepts, with the peace process, even conducting a traditional 
“sapa” reconciliation ritual during the signing of the CAB [Comprehensive Agreement 
on the Bangsamoro]. Yet in our long-term work with traditional leaders of the non-
Moro IP tribes (especially the Teduray, Lambangian and Aromanon Manobo), leaders 
have expressed frustration at efforts which have attempted to engage them in the 
process. They complain that these have been primarily done to serve the needs of the 
Moro revolutionary leadership and national government rather than the local 
communities most directly impacted by the conflict. Furthermore, they believe this was 
done at the expense of their own indigenous leadership and political structure, 
especially in regards to land conflicts and ancestral domain. (IID Bangsamoro 
Transformative Justice Proposal, 2016) 
Mirroring the language of my PhD thesis proposal, this project proposal suggested a process 
of "dialogue, documentation and ceremony," "grounded in the cultural dynamics and realities 
(spirituality, peace pacts and kinship relations) of Mindanao,...laying the foundation for a 
contextual, communal and reparative healing process, aka “transformative justice,”" and that 
a: 
transformative process could lay the groundwork for social and national reconciliation 
by promoting and affirming long standing cultural processes that have helped restore 
peace and order in communities in the absence of formal governance structures. Thus, 
there is a need to localize formal and informal processes...by reclaiming, re-asserting 
and deepening the understandings of local peace resources. These include re-affirming 
the pre-existing traditional peace pacts between and among the Indigenous People and 
the Moro people. (IID Bangsamoro Transformative Justice Proposal, 2016) 
We proposed a participatory and appreciative methodology of "discovery” questions 
leading participants to share stories of community best practices of peace, justice and 
reconciliation. The common themes, elements and processes that emerge from the stories will 
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be recorded along with the cultural narratives." Discovery is of course the first “D” in the 
Appreciative Inquiry 4-D cycle. Although the project proposal was written under a 1-year 
project funding framework oriented by immediate concerns in the political context of the peace 
process, it reflected appreciative and action research methodologies that allow for a deeper, 
reflective articulation of cultural practices (see appendix A.5).  
My academically framed PhD research was developed parallel with the applied action 
research efforts of IID, which reflected long standing efforts by a variety of Lumad leaders 
with different perspectives on the peace process. My doctoral thesis is focused more narrowly 
on Lumad and non-Moro indigenous actors in the BTJI and included Lumad and non-Lumad 
research partners who were not part of the BTJI project. My thesis also evolved into an 
exploration of how Lumad and non-Lumad activists and leaders work together within a larger 
peacebuilding social movement seeking the non-violent transformation of Mindanao's 
seemingly intractable conflicts. 
 
Data Gathering, Data Inclusion, and Meta-data 
 
The activities organized under the IID project (see appendix A.4) were conducted 
between February 2018 and August 2019, which overlapped with my fieldwork. During the 
visits, I provided inputs for the “Restorative Justice Seminar” on November 21, 2018; and 
presented “Towards and Integrated Framework in Dealing with the Past and Present 
(Transitional Justice and Restorative Justice 101)” during the National TJ Victims and 
Survivors Conference on February 20 and the “All women healers training on TJ” on February 
25, both in 2019. During the BTJI conferences, I conducted interviews with civil society 
participants, organizers, and Lumad leaders and joined in the conference activities as a 
participant myself. Thus, not only was I conducting my own PhD research, I was also doing a 
kind of “meta-research” by researching the IID process of action research. I was a research 
participant and respondent of that process and a seminar presenter and restorative justice 
“expert.” I also facilitated, interacted with, and observed the activities and interactions that 
went along with the Bangsamoro Transformative Justice Initiative. In this I concretely 
experienced the blurred realities of action research and ethnographic praxis.   
Early in this thesis, I mentioned that “I had originally proposed a kind of meta-synthetic, 
anthropologically-informed study of the indigenous justice and peace systems of the various 
Lumad communities in Mindanao, and their relationship with contemporary peacebuilding 
initiatives in which they have been involved. This study would situate Lumad efforts asserting 
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indigenous justice and peace processes within the geographic and historical context of 
indigenous advocacy and right to self-determination (RSD) struggles in the Philippines, as well 
as the local practices of particular tribes” (p. 3). Meta-analysis, meta-ethnography and meta-
summary, are methods of research using secondary analysis of prior research results to enable 
deeper insight (Timulak, 2014). The importance of briefly reviewing the method for this study 
is to clarify what “counts” as data and how it is used as my study includes several types. Meta-
anaylses are usually conducted upon similar studies, studies with the same question, or 
different studies of similar themes. This is done in order to provide a broader comparative 
review, a more “comprehensive picture of findings across studies,” or assess how differing 
methodologies used to examine the same phenomena impacts findings, and “transform the 
original results into a new conceptualization” (Timulak, p. 2).  Eisenhart’s use of “multi-scalar” 
and comparative meta ethnography as described by Kakos and Fritzsche (2017), (also called 
“vertical” ethnography), can “complement singular ethnographies by extending their scope and 
reach” (p. 131). Meta-analyses can include approaches on a continuum from descriptive to 
fully interpretive and constructive: descriptive techniques purely aggregate or summarize 
findings, while constructive ones may synthesize and interpret a set of grounded theories to 
produce a meta-theory, as in formal grounded theory.25 While the age of data mining allows 
computer and software assisted consolidation of massive data sets, primary study sets can also 
include just a handful to hundreds, depending upon the field of study and type of methodology 
used.  
It is important to distinguish what is considered data in a meta-analysis from primary 
and secondary data. The data utilised in meta-studies actually consists of the synthesized results 
and findings of primary studies or, to put it differently, the primary studies themselves are the 
data used and analysed in a meta-study. Primary data in a non-meta-analysis, on the other hand, 
is original data gathered in a research project specifically designed by the researcher to answer 
a particular question. Secondary data, on the other hand, is primary data that was gathered by 
another researcher or research project that is then repurposed and re-analysed for further 
investigation or verification of a new theory. Secondary data analysis focuses on evaluating or 
reusing existing primary data previously gathered by a different researcher or under a different 
 
25 “The epistemological approaches to qualitative meta-analysis thus oscillate between: (1) a more dialogical and 
naturalistic approach in which the meta-analysts bring their theoretical background, acknowledge it, engage from 
it, refer to it, but ultimately want to see the original studies through the original studies' eyes and the eyes of the 
participants in them; and (2) more theoretically laden approaches that scrutinize the original studies more from 
the meta-analysts' perspective, although in a dialogical manner that allows for the incorporation of new, 
discrepant, unexpected findings” (Timulak, 2014, p. 7). 
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research project. Qualitative meta-analysis or meta-ethnography, on the other hand, analyses 
extant findings or results of multiple research projects themselves, as data-sets for a new 
summative or synthetic research question (Andrews, Higgins, Andrews, & Lalor, 2012; M. P. 
Johnston, 2017). For clarity I will use the terms primary data, secondary data, and meta-data 
to define the different forms of data gathered and used in this study. What makes this 
challenging is combining three types of data in a single research project to answer new research 
questions while also maximising the generation of relevant knowledge from existing research 
studies. According to Timulak, it is not uncommon for meta-analysts to include their own 
studies in their meta-analysis, which I have also done here, and to emphasize that the meta-
analyst him or herself brings a conceptual framework that colors the process of synthesizing 
and interpreting, as would be the case in non-meta-research, but may face an even more 
daunting challenge of synthesizing and summarizing overwhelming amounts of data.  
Furthermore, the primary data that I gathered and utilized included not only interview 
results and participant observation notes, but online webpages, news media, position and study 
papers, brochures, meeting minutes, NGO reports, and notes and recollections from my own 
lived prior experience (auto-ethnographic data) in the field. NGOs and educational institutions, 
in partnership with Lumad leaders and Indigenous Peoples Organizations, have compiled some 
of these at various points. These collections, though only available in limited print form, are 
significant repositories of information regarding Lumad peace activism and Mindanao 
Indigenous People’s studies that would otherwise be difficult, if not impossible to gather and 
access. The Mindanao People’s Peace Movement based out of Southern Christian College in 
Midsayap, is responsible for publishing three of these: Insights on Referendum, Ancestral 
Domain and the Right to Self-Determination (2007); Referendum on Political Options for the 
Bangsamoro: Study Papers on the Legal and Historical Basis (2010); and Our Call for Full 
Inclusion: A Collection of Articles on Peace, Indigenous People’s Rights, and the Bangsamoro 
Basic Law (2015). In addition to the many critical texts produced by Lumad and other IP 
leaders, analysts and theorists contained therein, Bennagen’s position paper (submitted to the 
Philippine senate in 2015 for its deliberations on the Bangsamoro Basic Law) is heavily 
utilized. This is where the concept of kalibugan, or indigenous complexity theory, is first 
articulated. These sources actually reveal the significant relativity of academic categorization 
as to what is considered data and scholarly writing. Further, some literature written in Bisaya, 
such as Gonzalo’s ethnographic sketch, also exist in a grey zone due to their linguistic 
inaccessibility. I also had access to some secondary data, in the form of raw data gathered 
during the Bangsamoro Transformative Justice Initiative (BTJI) Project, as well as focus group 
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discussion reports gathered during previous activities of the Panagtagbo Lumad coalition. The 
following chart lays out the major forms of data utilised and where they are found in this thesis 





Types of Data and Placement in the Thesis 
Primary Data Secondary Data Meta-data and Major Studies 
• Interviews – ch’s. 4, 6-11 
• A Lumad’s Statement on Revolutionary Justice – ch. 7 
• Focus Group Discussions (FGDs) – ch’s. 6-10 
• BTJI consultations, 
FGDs, and proceedings – 
ch’s. 5, 6 
• Panagtagbo FGD notes – 
ch. 10 
• BTJI Case Studies – ch. 
10 
• Lara, “Mayor Ramon Piang” study in 
Insurgents Clans and States – ch. 7 
• “Don’t Include Us Please” Panagtagbo 
Unpublished Document – ch. 4 
• Alejo, “Chronology of Recent Lumad 
Formation” in Generating Energies – 
ch. 8, 9 
• Gaspar, “The Lumad Social 
Movement” – ch. 9 
• McMahon, “Reception and 
Appropriation of the Bible by Manobo 
Christians” – ch’s. 6, 9 
• Paredes, “True Believers” – ch’s. 8, 9 
• Manuel, Manuvu’ Social Organization 
-   ch. 6 
• Edgerton, People of the Middle 
Ground - ch. 6 
Auto-ethnographic Stories, Data, and Personal Notes 
• Datu Vic, Plant Conflicts and the Ecology of research – 
ch. 2 
• Notes from IP-CSO meetings – ch’s. 3, 5 
• Notes from LHM formation meeting – ch’s. 3, 6 
• Vignette from MPI training – ch. 4 
• Simbahang Kristianong Lumad Leadership – ch. 6 
• “Manuvu Conflict Resolution” Workshop Presentation by 
Era Espana  2013 – ch. 6 
• 3-Horse Justice - ch. 7 
Participant Observation 
• LHM Manila Solidarity Mission Activities and Lobby 
“Husay” – ch. 11 
 
Organizational Publications 
Sulong! March 2013 NDFP Magazine – ch. 7 
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Gantangan MIPCPD Magazine (online) – ch. 8 
Kalumaran Brochures – ch. 8 
TriPeoples Journal (blog) – ch. 9 
• Schlegel, Tiruray Justice and Wisdom 
from a Rain Forest - ch. 6 
• Cisnero, Recovering Olden Pathways 
– ch’s, 6, 7 
• Unabria, Bukidnon Myths ch’s. - 6, 11 
• Alamon, Wars of Extinction - ch. 8 
 
Local/Limited Lumad & Related Literature 
• Abungan, et al, Batasan Adansil – ch. 6 
• V. Saway, “Talaandig Knowledge” – ch. 4 
• B. Colmo, “Our Option, Our Stand, Our Simple Story” in 
Alejo Generating Energies – ch. 8 
• J. & E. Mansayagay with E. Canoy and A.G.M. La Vina, 
“One Tribe, One Ancestral Domain: Territorial 
Governance  and Community Action by Indigenous 
Peoples and The Gentle Push Towards Inclusion of 
Lumad Peoples’ Rights in the Current Peace process 
Negotiations” – ch. 10 
• S. Unsad, “Most Conflict Affected Area” (personal 
documentation) – ch. 10 
• M. Gonzalo, Tagakolo Ethnographic Sketch - ch. 6 
• P. Bennagen, “Position Paper on Indigenous People’s in 
the Proposed Bangsamoro: Challenges and 
Opportunities” ch’s. 3, 9 
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The Bangsamoro Transformative Justice Initiative itself generated a substantial body 
of data that myself, the IID project staff, and external advisory consultants, reviewed, analysed, 
and synthesized in the production of the project research publication titled “Community 
Narratives on Resilience and Truth-Telling: Transitional Justice In and Beyond the 
Bangsamoro.” As the co-lead editor and co-lead-writer of the publication, I reviewed the 
majority of primary documentary outputs, and the synthesized outputs of the activities. I also 
joined and documented the advisory consultant meetings through video/conference calls in the 
Philippines and New Zealand. The project generated five case studies included in the 
publication, of which two are directly related to my research here: the case studies “Reclaiming 
Mt. Firis Complex - The Journey of the Tёduray and Lambangian Non-Moro Indigenous 
Peoples” and “’Kakap Dulunan’ An Aromanon Manobo-Maguindanaoan Community Peace 
Pact on Traditional Boundaries in the Cotabato Region.” These two are included in chapter ten 
as primary data.26  
The fieldwork for the case studies was conducted by IID research partners and the 
locally organized inter-cultural project implementation team. Unfortunately, due to a drawn-
out university human ethics approval process and changes in my fieldwork travel plans I was 
unable to join most of the project activities including the public commemoration of the Kakap 
Dulunan Peace Pact. However, I was still involved in the later phases of the BTJI project 
activities, joint solidarity gatherings and workshops, and the writing phase, where I helped craft 
the publication for an audience of policy-level and more formally educated practitioners and 
partners. The BTJI publication included not only the five case studies (which form the heart of 
the project), but a cultural synthesis of justice elements from across the ethno-religious 
spectrum of Mindanao, a robust analysis of the case studies with a deeper re-articulation of the 
lenses that framed the project, a substantive annex of policy recommendations expanding and 
deepening transitional justice initiatives in the Philippines, and a separate section on the 
creation of an “Independent Indigenous Peoples Transitional Justice and Reconciliation Body.” 
This last item is particularly relevant for my research as it is one of the few, if not the first case 
where such a body has been proposed under a transitional and restorative justice rubric. The 
 
26 Incidentally, two of the other case studies intersected with cultural and Lumad elements and so partially 
overlapped with my research themes. In case study four, “Healing Truth for Post-war Marawi: Meranaw 
Narratives on Reclaiming Their Land and Identity,” though Meranaw are a Muslim tribe, their sense of tribal 
cultural identity emerges as a key element in understanding the impact of the violence they experienced during 
the invasion and destruction of their cultural heartland, Marawi City. In case study two on “The Other Ilaga Story: 
Christian Settlers’ Lamentation During the Martial Law Era in Mindanao,” we found that fractured relationships 
between Christian settlers and their Muslim enemies were bridged and mended by local Lumad leaders. In this 
way we see that culture cannot be compartmentalized and particular stories and community’s agency exist in 
wider contexts and projects of violence and conciliation.  
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next was section excerpted and expanded27 from the “Research Design and Methodology” 
section of the Bangsamoro Transitional Justice Initiative publication (Simons & Oledan, 2019). 
 
BTJI Research Design and Methodology 
 
Research assumptions, rationale and objectives 
The design of this transitional justice study was conceptualized as a process of localized 
and ground-up theory building informed by previous IID baseline work on transitional justice 
and the Mindanao People’s Peace Agenda (MPPA), which was a consensus agenda forged out 
of a broad listening process led by the institution.28 It was also built on studies of transitional 
justice in the Bangsamoro produced by independent scholars and the Transitional Justice and 
Reconciliation Commission (TJRC).29 More than just attempting to localize a global model, 
this design reflected "creativity to generate new solutions, and...problem-solving processes and 
serious negotiations to address competing claims and agendas" in five Transitional Justice 
arenas suggested by Brankovic and van der Merwe (2014): multiple armed groups, legal 
pluralism, ethnic and religious tensions, socioeconomic marginalization, and gender equity 
(pp. 12-15). Legal pluralism is therefore also a key motif that straddles both local, national and 
international transitional domains which will inform this thesis theoretically. These five 
domains reflect and resonate with the local realities and assumptions that guided and 
contextualized the development of the BTJI study: 
• That we are already in the midst of a post-conflict era in the BARMM, which will shape 
and reconfigure post-conflict peacebuilding programs to integrate Dealing with the past 
(DWP) / Transitional   Justice and Reconciliation (TJR) as a new component which has 
to be developed and operationalized by the peace community; 
• That a multiple lens (hybrid) framework should be developed and adopted, building on 
the seminal and homegrown TJR framework guiding the process towards a more 






29 	Noting	 several	 commissioned	 works	 and	 the	 final	 report	 produced	 by	 the	 TJRC,	 as	 well	 as	 a	 2014	
compilation	of	essays	and	case	studies	by	the	German	Civil	Peace	Service	(FroumZFD).	
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conflict landscape includes historical atrocities inflicted on minority populations (i.e. 
indigenous and Moro peoples); 
• Restorative justice principles and practice have to take root in this integrated TJR 
framework, complementing swisspeace’s “Dealing with the Past” beyond legalese. RJ 
organically aligns with inherent features of the justice systems of minority populations 
in the Philippines both indigenous and Bangsamoro. These integral cultural processes 
include dual aspects of “restoration” and “resilience” for communities dealing with past 
large-scale violence, wherein psycho-socio-cultural dimensions provide a platform for 
a hybrid TJR discourse for the Philippines. 
• The overall project infuses cultural dimensions, especially in its listening processes, 
emphasizing the role of local knowledge, ground-up processes, and relational social 
cohesion in multicultural settings; 
• The project is part of a “theory-building process” working towards an inclusive, 
Filipino TJR process. This inclusivity enables multiple frameworks, combined 
mechanisms, and broad ‘tripartite’ participation of victims/survivors, 
perpetrators/offenders, and the communities that host them. 
This aligns with recommendations in academic literature calling for nuanced case 
studies and action research supporting contextualized practice and policy recommendations. 
These should "repeatedly analyse TJ mechanisms with respect to their outcome, context and 
legitimacy" so that they are based on "sound knowledge of the interdependence of different 
mechanisms, levels and actors" (Fischer, 2011, p. 423). The research also mirrors some of the 
core issues proposed by critical peacebuilding scholars to add "analytical layers to render more 
complex the essentialist understanding of the local and the international dichotomy; 
decentralising the focus from the Western perspective of the international; acknowledging 




The development of my methodology is in itself a contribution to methodological 
scholarship. The many layers involved - from personal, to cultural, political and 
intergenerational - merited extended discussion and theoretical cross-fertilization, which I 
constructed through bricolage, or to use more locally appropriate metaphor, weaving - thus the 
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weaving of cultural, relational, interdisciplinary, and ethical strands of scholarship. The motif 
of “accompaniment-as-ethnographic-research” was the second approach I incorporated, again 
borrowing and adapting a framework used by my partners in Mindanao over many decades. 
Accompaniment as “poly-vocality” construed three strategies of inquiry emphasizing various 
aspects of social reality studied: autoethnography, social movement ethnography and case 
study. Additionally, ethnomethodology brings into focus the micro-dimensions of the 
construction of group boundaries through conversation and social scripts which are so 
important in the negotiation of interpersonal solidarities in a situation of protracted conflict and 
historical trauma. Finally, the BTJI, as a collaborative effort of ground-up theory building, 
represents the fruition of many relationships built over time. It was developed in a context of 
long term cycles of reflexivity applied to current frameworks and experiences of peacebuilding 






Lumad Justice: Local Knowledge, National Law, Global Theory  
 
Origin of the Talaandig Knowledge 
The Talaandig story of creation known as Gugud tells that in the beginning, there was no 
heaven or earth. There was nothing but a rainbow-like structure called “Bubulusan Balugtu,” 
meaning, “the sitting place of the rainbow.” It is otherwise known as the “Banting,” meaning, 
“a balance,” The structure is held by a winged-God called Agtayabun Migbaya or Luwit ha 
Namintedan, “the pure white God” who is also known as Diwata Makabugnaw, “the God of 
Peace.” Agtayabun Migbaya is known as Lord of the Guardians called Tumanud and Spirit 
Teachers called Mulin-ulin. Inside the Banting are two other Gods. One is known as Mulug 
Nanguyaw-uyaw, meaning, “The Great Planner.” He is also known as Takinan hu Migbaya 
or Gundu hu Namintedan, “the Lord of the Decision Maker.” He is a one-headed God and 
referred to as Magbabaya, the Decision-Maker and God of Creation. Mulug Nanguyaw-uyaw 
sits inside the Banting. Opposite him is a ten-headed god known as Nangulibet ha Suguy or 
Lalawen ha Diwata, meaning, “The Forbidden God.” He is also known as Takinan hu 
Lumendeb or Gundu hu Talabusaw, “the Lord of the Warriors.” The concept of “good” and 
“evil” or “right” and “wrong” originated from the inherent relationships of Mulug 
Nanguyaw-uyaw and Nangulibet ha Suguy. These two gods provide the framework of the 
Talaandig concept, idea, philosophy, principles and practice of equality and justice. By 
understanding the relationships of the two gods, the mediators of the Talaandig tribe are able 
to resolve conflicts that occur in the community.  
- V. L. Saway, 2004 
 
Out to the Margins, Back to the Future 
 
 The opening quote, by Datu Migketay Victorino “Vic” Saway, tells the creation story 
of the Talaandig tribe of northern Mindanao. This story explains the foundation for Talaandig 
tribal mediation practices, and it is from this framework that local Talaandig mediation and 
peacebuilding practices arise. During a peace and development training that I co-facilitated at 
the Mindanao Peacebuilding Institute between 2011 and 2013, we invited Datu Makapukaw 
Adolino Saway, Datu Vic’s brother, to share about Talaandig cultural peacebuilding. He re-
told this same story, and in the training feedback, a Filipino development worker commented 
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that she had never realized the depth of Filipino indigenous philosophy until she heard the 
story. This was not a surprising response expressed by “mainstream” Filipinos when I or 
indigenous people themselves shared about Lumad peacemaking practices. While for some this 
may create an unhelpful “nostalgia” for cultural resurrections (Paredes, 2013), what this 
primarily reveals is how, in the Philippines, Lumad peoples, cultures, and indigenous 
knowledge systems have been marginalized and erased from mainstream society (M. Leonen, 
2009; Rodil, 2004). Saway’s retelling is further significant because it centralizes conciliation 
in the founding and grounding story of the Talaandig tribe. 
Focused research on Lumad justice systems follows the recommendations of both 
indigenous and non-indigenous scholars to prioritize the margins, yet recognizes that the 
margins are not simply located in a particular geographic region, but have become arenas of 
academic inquiry and "transnational activism" and encounter (Juris & Khasnabish, 2013; L. T. 
Smith, 2012a). The margins may not only be located in a remote mountain village in Mindanao 
razed by loggers and leached by miners, but in the halls of the United Nations, or the libraries 
of academic institutions - any organization with a role in the "historical formation of such 
conditions" that "denied our [indigenous peoples'] claims to humanity, to having a history, and 
to all sense of hope" (L. T. Smith, 2012a, p. 4). Research that is oriented towards this expansive 
locus includes "the past, our stories, local and global, the present, our communities, cultures, 
languages and social practices" as both the subjects and objects of de-colonizing research (L. 
T. Smith, p. 4). In this forum, critical research can simultaneously contribute to the 
indemnification and indigenization of social justice, while describing, and perhaps even 
celebrating, how "spaces of marginalization...have also become spaces of resistance and hope" 
(L. T. Smith, p. 4). In foregrounding the "margins" of justice, I follow the precedents of 
scholars like Smith (2012) and Watene (2016a), and in Mindanao, Gloria (2014), Paredes 
(2013), Dacudao (2017), and Edgerton (2008), where, 
Instead of starting from the center and looking outward, it will start at the margins and 
look inward....It will look at the Philippine frontier itself ...as a nexus of changing 
interrelationships in which local, national, and transnational forces all played roles. 
Seen as a place where cultures overlapped and interacted, where they accommodated 
and sought common meaning, and where ultimately they created, from the mix, a new, 
mutually comprehensible world among their participants (Edgerton, pp. 3-4). 
I will therefore foreground local social theory – Lumad and Filipino, contextualized in global 
discourses of legal pluralism and cognitive justice, which are explained in this chapter. In so 
 97 
doing, I am engaging not only in inter-scalar discourses (local-national-global), but also on 
transdisciplinary work incorporating political geography and social anthropology. I will start 
by providing some additional description of Lumad identity vis-à-vis other Filipino and 
indigenous Filipino communities. Then I will more broadly define culture, and trace several 
related disciplinary themes and approaches that informed my research, starting with my own 
area, Peacebuilding and Conflict Studies. In doing so, I will highlight how the field’s post-
modern turn, starting in the late 1980s, was driven by concerns that culture had been overlooked 
in international peace work. This was driven by concerns for a more effective, egalitarian, and 
emancipatory international development practice. I will then appropriate legal pluralism, a 
concept which emerges from the broader field of the sociology of law, to interrogate the 
relationships between colonization and legal practice. I will conclude by explaining how these 
three discourses – Indigenous studies, Peace and Conflict Studies, and the Sociology and 
Anthropology of Law – provide the grounding and framework to explore Lumad legal culture, 
which will be further discussed in chapter five. 
 
Who are the “Lumad?” 
As mentioned earlier, Lumad, which simply means indigenous, has often been used as 
a collective term of ascription for the nineteen or so non-Muslim or non-Moro tribes of 
Mindanao. The term itself does not come from any of the Mindanao tribal languages, but from 
Cebuano/Bisaya, the language originating on the island of Cebu (pronounced sēbu) and used 
across the central Visayan islands. 30 This language was carried to Mindanao by Cebuano and 
other settlers that arrived in massive, government-facilitated migration flows to Mindanao 
between 1950-1970, displacing Mindanao’s indigenous communities and radically shifting the 
demographic make-up of the island. In the process, Mindanao Bisayan became a distinct dialect 
as well as a trade language utilised unevenly across Mindanao’s Muslim and non-Muslim 
indigenous language groups.31 Additionally, as of result of colonial conquest between the 1521 
and 1946, Spanish and English are also mixed with local languages, and Filipino (constructed 
around Tagalog, the language of the political centre in Manila) is the official national language 
 
30 “Cebuano” is the language of Cebu, and Cebu City is the regional hub of the central Philippines island region 
known as the Visayas/Visayan islands, and so “Bisaya” is also used as a linguistic marker. While Cebuano and 
Bisaya can be used relatively interchangeably, it is often understood that Cebuano represents the original or 
authentic language of Cebu, while Bisaya connotes modified variants spoken in different regions such as 
Mindanao.  
31 Mindanao Bisayan is one of several non-indigenous Mindanaoan languages (Ilocano, Tagalog, Hiligaynon, 
Waray-Waray, etc.) spoken by settlers and their descendants in Mindanao hailing from various regions of the 
central and northern Philippines. 
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and formal language of government. Additionally, there are regional variations in the use of 
both Tagalog (more prominent in western Mindanao) and Bisaya (more widely used in Eastern 
Mindanao). 
 Indigenous Peoples (IPs, or Indigenous Cultural Communities ICCs) in the Philippines 
are defined by the National Commission on Indigenous Peoples (NCIP) as: 
a group of people or homogenous societies identified by self-ascription and ascription 
by others, who have continuously lived as organized community on communally 
bounded and defined territory, and who have, under claims of ownership since time 
immemorial, occupied, possessed and utilized such territories, sharing common bonds 
of language, customs, traditions and other distinctive cultural traits, or who have, 
through resistance to political, social and cultural inroads of colonization, non-
indigenous religions and cultures, became historically differentiated from the majority 
of Filipinos. ICCs/IPs shall likewise include peoples who are regarded as indigenous 
on account of their descent from the populations which inhabited the country, at the 
time of conquest or colonization, or at the time of inroads of non-indigenous religions 
and cultures, or the establishment of present state boundaries, who retain some or all of 
their own social, economic, cultural and political institutions, but who may have been 
displaced from their traditional domains or who may have resettled outside their 
ancestral domains. (https://www.officialgazette.gov.ph/1997/10/29/republic-act-no-
8371/) 
While there are approximately 110 ethno-linguistic groups in the Philippines, in addition to 
Lumad, there are other inter-tribal collective terms of ascription which include: Igorot, which 
is used to describe the tribes in the Cordillera region of northern Luzon and who compose the 
second largest indigenous population in the country; Aeta, to describe several small indigenous 
groups scattered primarily across central and western Luzon; and Mangyan for tribes on the 
island of Mindoro. Additionally, the 13 Islamized tribes of Mindanao have adopted 
Bangsamoro as a collective term of ascription in the course of advancing their struggle for self-
determination against the Philippine state (Rodil, 2004). Burton counts around 80 minority and 
20 majority linguistic and cultural groupings across the Philippines (Burton, 2003, p. 6), and 
notes that,  
The distinction of the indigenous communities from the majority of the Filipinos is not 
racial but rather due to their isolation, e.g., residing continually in the hinterlands. They 
practice swidden farming supplemented with hunting and foraging; they revere and 
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worship nature deities; and their social life and values are interlinked with their land 
and surroundings. (p. 28-29) 
Furthermore, Lumad IPs, as described in chapter one, are considered distinct from indigenous 
peoples in the rest of the country due to the unique history and consequences of colonial 
intrusion in Mindanao (Paredes, 2013; Rodil, 2004). As an eminent Filipino anthropologist 
noted, 
Demographically, its split apart, in Cordy [Cordillera region of Luzon]…you have 
entire districts region that are dominated by indigenous groups, here [in Mindanao] you 
don’t have that…it’s more like islands of “Lumadness” in a sea of Bisayans, it’s not an 
entire zone that is controlled or dominated by indigenous peoples, its more mish mash. 
(Interview, Nov. 30, 2018) 
Consequently, "The experience of the Lumads, whose politicization is quite recent, is markedly 
different from and more problematic than the case of the Igorots [indigenous peoples of the 
northern Philippines]” as Lumad relied on “evasion as a mode of resistance…having no history 
of strong political movements" (Contreras 1992 in Alejo, 2018, p. 50). Cabayao further argues 
that it was only the recent eruption in the 1980s of a “global discourse of indigeneity [which] 
gave the Lumad a platform to represent themselves by facilitating the construction of a 
consolidated and collective identity that enunciated their shared experience of marginality and 
dispossession” (2019, p. 6). In sum, the following constellation of cross-cutting factors 
differentiates the Lumad, traditional IPs, or non-Moro Indigenous Peoples of Mindanao from 
Moro communities, as well as from wider Filipino indigenous communities. I have referred to 
Lumad in the first part of this section as “traditional IPs” to indicate that the Lumad term was 
not in use in order to differentiate them from Muslim IPs: 
Prior to 1900 
• Among pre-Islamic tribes, a negotiated kinship agreement, the Mamalu-Tabunaway 
pact led to acceptance of Islam by some, and rejection by others, with Islamized tribes 
occupying the coasts and the tribes retaining traditional belief systems occupying the 
highlands. For those that accepted Islam, a trans-tribal, unifying politico-religious 
ideology, along with the shariah justice system, was integrated into the existing pre-
Islamic social structure, allowing sultanates to evolve in several Mindanao 
communities. This differentiated Mindanao’s Islamized IPs from those who retained 
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traditional religious, judicial, and political structures – what I call “traditional IPs” - 
who would only adopt the terms Lumad and non-Moro IP much later.32  
• In tandem, traditional IPs and Muslim sultanates asserted collective resistance to 
domination by the Spanish colonial apparatus. 
• Independent of the Muslim sultanates, and occasionally in collaboration with Spanish 
religious operatives, traditional IPs adopted, indigenized, and modified some Spanish 
legal and religious forms, allowing them to retain underlying cultural practices. 
• At times, when allied with Spanish religious/military colonists, traditional IPs resisted 
the Muslim sultanates’ tribute collectors and slave raiders. 
• Muslim IPs were called “Moros” by the Spanish, a derivative of the word “Moors” that 
identified Muslims in North Africa. Traditional IPs were identified as “salvajes (evil), 
diablos (devils), infiles (infidels), feroces (savages)” by Spanish colonizers  (From 
Barrameda in Gaspar, 1997). 
From c. 1900-1980s 
• Traditional IPs were categorised by the Americans as non-Christian, uncivilised, or 
wild - but not Moro. (Rodil, 2004). 
• Both Traditional and Islamized IPs were subjected to legalized discrimination, 
appropriation of land, and co-optation of leadership by American colonial 
administrators. 
• After mid-century, along with Moro communities, Traditional IPs were subjected to 
massive and rapid demographic minoritization, resource exploitation, and territorial 
fragmentation through Filipino in-migration, which did not occur to the same extent in 
other indigenous communities in the Philippines. 
• After WW II, traditional IPs were targeted by a huge variety of Catholic religious 
orders, Protestant missionaries, and Evangelical translation specialists (unlike Moro IPs 
and the Cordillera IPs of the north where Anglican/Episcopal missions had made 
exclusive but limited inroads under American governors in early 1900s). 
 
32 I personally dislike the term “non-Moro IPs” as it defines them in terms of what they are not, rather than what 
they are, hence in this section I use the term “traditional IPs.” Nonetheless, “non-Moro Indigenous Peoples” is the 
term that IPs in western Mindanao have consciously adopted as part of their struggle against assimilation into the 
Bangsamoro and its particular socio-political discourse, and so it is used elsewhere in the text. 
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• With the support of progressive church and NGO groups, a trans-tribal Lumad political 
consciousness emerged in 1980s, much later than occurred among Bangsamoro and 
Cordillera IPs (Igorots).  
 
Contexts of Lumad Struggles: Colonization, Nationalism, and Transitional Justice 
 
This overview of how the Lumad or non-Moro Indigenous Peoples of Mindanao are 
distinguished indicates that the identification of an indigenous social group called Lumad is 
grounded in both historic and current social, political, and economic processes that continue to 
evolve in response to new dynamics and factors in the context. Two interpretive arenas are 
implied in the aforementioned identity formation of Lumad and in the framing of this thesis in 
general. I will only briefly overview them here, with fuller elaborations in the appendices. I do 
this in order to foreground Lumad voices and discourse in the main text, keeping the overall 
focus on who Lumad are in the present, and how they have projected their cultural discourses 
in the Mindanao peacebuilding and transitional justice context over the past twenty years.  
These two ways of framing assertions and theories of justice (or injustice) can be 
construed as discourses of (a) nationalism and (b) liberalism, particularly liberal Transitional 
Justice. Nationalism-as-justice represents a collectively oriented, liberationist articulation of 
justice involving cultural, economic, and political right to self-determination struggles. 
Liberalism-as-justice, on the other hand, represents articulations of justice as conforming to 
individual rights and freedoms performed and constrained by voluntary social contracts within 
democratic and capitalist systems and institutions of society.33  Both these discourses and 
associated movements have been present and influential in the Philippines context at different 
times. However, they have often elided the philosophical, practical, and cultural ways in which 
indigenous communities have enacted and understood justice, (even as indigenous articulations 
have been influenced by the two philosophical movements over time). That is why it is 
indigenous judicial frameworks - particularly recent Lumad social justice movements and 
discourses in Mindanao and their forms, precedents, problematics, and emblematic practices - 
that is the focus of this thesis. 
 
33 While this rather rough schematic is useful for highlighting particular frameworks of social justice, it should 
not be taken as a model describing discrete and clearly defined forms, ideologies, and processes of justice at all 
times and places. Further, it is beyond the scope of this thesis to delve into the theories and ideas underlying each 
framework and how they draw on or respond to ideas in circulation in various contexts. 
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The nationalist contextualization and assertion of justice in Mindanao is grounded in a 
historic and material tracing of the injustices of colonization and its present-day legacies which 
led to the formation of Lumad as a trans-tribal collective identity marker. This includes the 
particular histories of Mindanao through the precolonial, colonial (Spanish period between 
1521-1898 and American period between 1902-1946), and internal colonisation of the post-
independence period. A number of Filipino, foreign, and especially Mindanaoan scholars have 
traced various aspects of this, which I have drawn on in my context overview in appendix A.6.  
The second arena of contextualisation is known as Transitional Justice (TJ), that is, a 
special form of liberal justice for societies recovering from mass violence or authoritarian rule. 
Liberal transitional justice describes the forms, processes, and institutions of justice that are 
promoted in transitions from war to peace or dictatorship to democracy. Transitional Justice 
was conceptualised and first articulated in the 1990s after the collapse of the Soviet Union and 
the dramatic shift to democracy in a number of formerly authoritarian nations. In the 
Philippines it has only been systematically applied and discussed as such with the signing of 
the 2014 Comprehensive Agreement on the Bangsamoro (though there were prior precedents 
and nascent TJ efforts following the fall of the Marcos dictatorship in 1986). A fuller 
elaboration of Transitional Justice in the Philippines context is included in appendix A.7.34 
 
Culture and Ethnicity in Peace and Conflict Studies 
 
Interdisciplinary Peace and Justice 
This thesis uses trans- or inter-disciplinary lenses to interrogate the actions of Lumad 
leaders and their supporters in advocating for Lumad communities, asserting their agenda, 
utilizing their cultural resources, and protecting cultural dialogues in the context of violence 
 
34 The discourse of “justice” in transitional justice is implicit in, and in many ways flows out of the historic legacies 
and conditions of colonization and concomitant anti-colonization struggles described in nationalist and critical 
discourses. This creates a paradox for liberal transitional justice if it is to take seriously both the immediate and 
historic causes and contexts – particularly colonisation and institutionalized political violence - of mass, extreme, 
or entrenched violence characterizing post-conflict states. Consequently, the “4th generation” or “transformative 
turn” (McAuliffe, 2017) in transitional justice highlights the explicit coupling and shifting of the political 
orientation of doctrinaire liberal TJ due to, or under the influence of (among other things), the legacies of colonial 
violence highlighted in nationalist/critical justice thought. This expansive, paradoxical view of justice in terms of 
social, economic, and cultural arenas therefore indicates an entanglement of critical and liberal discourses around 
justice. In this complex and evolving ecology, indigenous activists and partners have articulated justice and 
reconciliation reflecting indigenous experiences, contexts, and world views in contexts of settler colonialism 
and/or war circumscribed by the modern capitalist state system (Balint, Evansy, & McMillan, 2014; Huyse & 
Salter, 2008; Murdock, 2018; Viaene, 2011). 
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and peacebuilding in Mindanao. Justice, culture, and identity are central concerns in this 
research, and so I draw on the following: 
• Indigenous Studies and Engaged Anthropology in their “collaborative moment” 
(Sillitoe, 2015), which provide methodologies appropriate to the study of cultural 
dynamics and identity formation. At the risk of oversimplification, studying culture 
from the inside out (indigenous studies) and from the outside in (engaged anthropology) 
means making the foreign familiar and the familiar foreign. Even the suggestion of a 
collaborative relationship between the fields of anthropology and indigenous studies 
indicates a welcome though unfinished shift in negative colonial dynamics that have 
characterized relations between indigenous peoples and academic researchers. 
Discussion of this aspect of my theoretical framework was elaborated in the 
methodology section. 
• I emphasize the history of Lumad justice through narratives of indigenous and non-
indigenous individuals, collectives, and peace advocates, expanding upon Gaspar’s 
early history of the Lumad Social Movement. Working through various cultural forms, 
relationships, and epochal currents, these articulations reveal both successes and 
failures of social justice transformation over time. Tracing these is part of the task of 
updating the historical anthropology of the Lumad social movement in the Philippines.  
• Lastly, I draw on the political geographies and sociology of law (Benton, 2012; B. de 
S. Santos, 1987, 2007a; Trevino, 2008) and the emerging social movement of 
restorative justice (Braithwaite, 2002; Shah, Stauffer, & King, 2017; Zehr, 1990). These 
explicate the relationships between justice, culture, and the processes of conflict 
transformation and transformative justice. These occur at various intra-communal and 
extra-communal levels vis-a-vis state and non-state actors, and will be discussed in this 
section (apart from restorative justice theory which will be discussed in relation to 
transitional justice in chapter ten).35 
Two cross cutting elements are implicit in this transdisciplinary structure: culture and 
justice, which requires the articulation of a meta-framework holding the various disciplinary 
concepts together. I will do this by drawing on peace and conflict studies (PACS). This reflects 
 
35 These disciplinary arenas interact and overlap. For example, the fruit of the collaborative moment between 
indigenous studies and engaged anthropology has as one of its permutations the articulation of ethnographic peace 
research which engages indigenous forms of justice in transitional settings. This falls into the domain of political 
geography and social anthropology of law, as well as the arena of life course narrative, such as through my own 
engagement with the Lumad social movement. The social and political geographies of justice writ large, (the third 
domain) draw on the particular historical articulations of Lumad actors and their agency over time, thus 
intersecting with indigenous studies and engaged anthropology.  
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both the strength and the challenge of peace and conflict studies, which lacks its own 
disciplinary “home” from which embark on analytical, discursive, and practical forays into the 
world of academic research. The positive aspect of this is that PACS is able to integrate insights 
from a variety of standpoints, without the constraints of a one-size-fits-all theoretical silo. The 
downside is that it is possible to mistake the forest for the trees, to overlook particular features 
or patterns that more narrowly integrated disciplines help bring into focus. Therefore, I will 
map the conceptual “forest” at the outset prior to exploring the particular habitats, that is, the 
specific disciplinary orientations, of the study. 
 
Defining Culture 
Before proceeding, I will identify what is meant by culture since the concept stands at 
the centre of this research. Maybury-Lewis (2002), in his book exploring the relationships 
between indigenous people, ethnicity, and the state, defines culture as an almost unconscious 
collective act, the “distinctive way of life of a given people,” indicating habitual action and 
regularity (p. 7). Burke (2009), the historian of “cultural hybridity” (how culture changes 
through time) takes a broader perspective that includes “attitudes, mentalities and values and 
their expression, embodiment or symbolization in artefacts, practices and representations,” 
underscoring the importance of change, physicality, and the materiality of culture by including 
“embodiment” and “artefacts” (p. 5). The socio-legal theorist Mezey (2001) describes culture 
as “a set of shared signifying practices that are always in the making and always up for grabs,” 
(p. 37) highlighting the symbolic, contested, and active production of culture. Her description 
follows in a similar vein as Merry’s definition of culture as “a flexible repertoire of practices 
and discourses created through historical processes of contestation over signs and meanings,” 
highlighting the dynamic interplay of symbol, signs, and meaning (1998, p. 577).  
Chang (2008) conversely emphasizes that not all cultural practice is contingent, that 
there are still regularities and order in the “symbiosis of culture and people” through both 
individual and collective dimensions of patterning in relationships – i.e. culture “as a product 
of interactions between self and others in a community of practice" (p. 23). The parameters and 
bases of practice in a “community of practice” is expanded to include ascriptions, perceptions, 
and myths in Wimmer’s description that historicizes the genealogy of culture as  
a subjectively felt belonging to a group that is distinguished by a shared culture and by 
common ancestry. This belief in shared culture and ancestry rests on cultural practices 
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perceived as “typical” for the community, or on myths of a common historical origin, 
or on phenotypical similarities indicating common descent. (Wimmer, 2013, p. 8) 
On the other hand, Geertz spatializes culture more broadly, metaphorically picking up on the 
inter-scalar dimensionality of difference in “cultures,” “peoples,” “ethnic groups,” juxtaposing 
them as 
not…so many lumps of sameness marked out by the limits of consensus: they are 
various modes of involvement in a collective life that takes place on a dozen different 
levels, on a dozen different scales, and in a dozen different realms at once. (2000, p. 
254) 
 Finally, in reference to the performance of culture by indigenous peoples, Graham and 
Penny, building on Pratt, refer to indigeneity as “a process of emergence, a ‘bundle of 
generative possibilities’” (2014, p. 1), indicating that culture involves collectively performing 
and expressing the indeterminate energy and life-giving potentiality of a people. From the 
above articulations, several key points emerge, sometimes in seeming contradiction or paradox:  
• culture is often perceived to be unconsciously carried, or habitually lived out, as a 
shared similarity or sameness that involves individuals, collectives and communities 
creating social patterns ascribed in a social ecology that structures these as difference 
and sources of identity; 
• individuals express persistent cultural agency by invoking symbols and metaphors, 
actively interpreting and creating meanings, while the expression of this agency 
changes over time as it is embodied, performed, and enacted in physical ways, and 
achieves a contingent permanence when inscribed on and with, material objects; 
• culture is historical, exhibiting diachronic continuity and traceable genealogies, even as 
it is situated at multiple levels, locales, and scales in a variety of political geographies 
and social dimensions; and 
• culture maintains a core “generative” energy that compels flows of ritual and 
performance which propel change, growth and development. 
 
Ethnicity, Politics, Change 
Ethnicity is protean. There are as many ethnicities as there are boundaries and frontiers 
that societies generate, and positions to take along them. Ethnic politics are highly 
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contextual and local because they are affected by so many variables - socioeconomic 
change, changing centre-local relations, political transformation, historical mortgages. 
(Pieterse, 1993, p. 18) 
Extensive theorizing exists around the ways in which cultural actions and identities are 
implicated, constructed and transformed in political and economic systems, as well as in 
philosophical discourses of identity and ethnicity (Maybury-Lewis, 2002; Pieterse, 1993; 
Pilapil, 2015). I will not review these in detail, but rather pick up one of the questions driving 
these discourses, of how to “find ways of conceiving culture as internally heterogenous, open 
to chance but at the same time possessing a certain degree of stability, continuity and 
coherence” in the socio-legal arena (Pilapil, 2015, p. 38). In fact, since the work highlighted 
by Barth (1969), analyses of culture and identity have become more focused on the processes 
and negotiations that occur between and through ethnic boundaries, the history of which can 
be found elsewhere (for example, see Eriksen & Nielsen, 2013). This has meant a diminished 
focus on the cultural content of identity, and in fact, a questioning by some altogether of the 
reality of an “essence” composing culture.  
Nagel (1994) suggests that identity and culture are the “building blocks” of ethnicity, 
in particular, that it is built “out of the material of language, religion, culture, appearance, 
ancestry, or regionality” which are “fundamental to the central projects of ethnicity: the 
construction of boundaries and the production of meaning” (p. 153). Of particular importance 
to this study is her treatment of the malleability of identity formation and culture construction 
as dialectical processes involving ascriptions by individuals, their groups, and by outsiders 
constrained by contextual and systemic factors present in the environment. She suggests that 
people carry a “portfolio of ethnic identities” which may be deployed strategically and in terms 
of “symbolic appropriateness” as “determined by the individual’s perception of its meaning to 
different audiences, its salience in the different social contexts, and its utility in different 
settings” (pp. 154, 155). For indigenous peoples this includes layered projections of cultural 
identities expanding from sub-tribal, to tribal, regional, and supra-tribal. Alejo (2018) picks up 
on this idea in his conceptualisation of strategic identity in Lumad social movement struggles.  
The major external factors influencing ethnic boundary formation, on the other hand, 
include mobility, immigration and displacement; resource control and competition; and 
political access, representation, and recognition. Building on Barth, Nagel metaphorically 
compares identities and boundaries to the features describing a “shopping cart,” while culture 
consists of the items or things – “art, music, dress, norms, beliefs, symbols, myths, customs” - 
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that are chosen (or not), put into the cart, or removed and cast aside (p. 162). Drawing on 
Swindler, she extends the image of a cultural “tool kit” that includes items used in the past, as 
well as new tools utilised in the present. The processes of cultural formation therefore include 
the “reconstruction of historical culture, and the construction of new culture,” conducted as 
“group tasks in which new and renovated cultural symbols, activities, and materials are 
continually being added to and removed from existing cultural repertoires” (p. 162).  
At a higher level, an ethno-symbolic understanding of culture therefore suggests that 
there are constellations of "symbol, myth, memory, value, ritual, and tradition" ascribed to 
various ethnies or cultural subgroups that serve as the basis or core of a nation and its political 
culture. For ethnic groups, ethnicity contributes to a durable yet malleable sense of identity 
through "symbolic boundary mechanisms such as words, signs, languages, dress and 
architecture, the manner in which elites communicated symbols and the successive mythic 
structures in which the symbols were embedded" (A. D. Smith, 2009, pp. 23–24). Smith’s 
conceptualization helps clarify the ‘inner world’ of ethnicity, and by extension, the nation, over 
time, attempting to locate the roots of nation formation beyond reductionist parameters.  
In a similar sense, I am attempting to extrapolate something of the “inner world” of 
Lumad first nations’ collective identity, and more specifically, the ways in which cultural forms 
of law and justice influence and are influenced by Lumad leaders’ agency. This is 
contrapositive but not contradictory to Abinales (2000), who posits that "communal identity 
and economic change as derivative of a single process - the pattern of state construction and 
transformation" in Mindanao (p. 15). Like Smith, I see a cultural or ethno-symbolic analytical 
frame as complementary to Abinales’s approach focused on the structural configurations of 
nation-state formation. This is done in tandem with inquiry into the cultural elements and 
agency of Lumad sub-national identity as they are manifested and performed in novel 
mobilizations of customary justice. I am oriented, therefore (in this research) more towards the 
cultural-economy of politics and the social ecology of justice and less towards the political-
economy of culture.  
 
Mapping Peacebuilding Terrains: Positive Peace and the Justice and Culture Gaps  
 
I trace the emergence of the contemporary Euro-American discourse on intersections 
of justice, peacebuilding, and culture to the early 1990s. 1989 saw the end of the cold war and 
the hopeful optimism of a "new world order" epitomized in the, "great miracle" of South 
Africa's shift from apartheid to democracy, which had become, "a model for 
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transformation...[where] we had shifted our worldview, and embraced a win-win, non-
adversarial culture embedded in a multiracial democracy" (Marks, 2000, p. 190 and p. 191). 
But with the humanitarian disasters in Somalia, Rwanda, and Bosnia, there was a critical re-
assessment (including of the South African experience) of fundamental presuppositions in 
international diplomacy and peacemaking. The ongoing democratic transitions occurring with 
the collapse of communism (e.g. the Soviet Union), the ousting of authoritarian governments 
(e.g. the Philippines), and other structural transitions (e.g. the dismantling of apartheid in South 
Africa), included the seeming re-emergence of ethnic conflicts around the world.  
This prompted Harvard political scientist Samuel Huntington to assert that “culture and 
cultural identities, which at the broadest levels are civilizational identities, are shaping the 
patterns of cohesion, disintegration, and conflict in the post-Cold War world” (1996, p. 20). 
Tom Nairn on the other hand, pessimistically opined that “a durable and bearable disorder will 
rely more upon chosen identities and less upon the classical motifs of language, folk custom, 
and ‘blood’” (1996, p. 275). Taking a longer view, Smith said “it is so necessary and important 
to look at the cultural models of pre-modern community which may help to explain why so 
many people are drawn to the nation as their primary focus of loyalty and solidarity in the 
modern world” (1996, p. 193, 2009). These represent the views of a few political analysts, in 
addition to peace and conflict scholars, who (re)discovered culture, ethnicity, and nationalism, 
and their roles in conflict and peacebuilding, at that time.  
Positive Peace and Conflict Transformation. According to Kriesberg, this cultural 
reassessment and rediscovery in the western academy was actually the culmination of a process 
that had already begun in the 1980s with increased attention towards "seemingly intractable 
ethnic conflicts," often characterized by atrocities, along with, "growth in the practice of 
problem solving...and in research and theorizing about conflict resolution." The growth in 
practical conflict resolution was therefore challenged by starkly violent and persistent social 
conflagrations that seemed to revolve around culture and identity - the ethnic element which 
"traditional statist diplomacy" had been unable to address (Lederach, 1997, p. xvi). This period 
marked the crystallization of the language of peacebuilding and conflict transformation itself 
in the praxis of a global civil society (Ferrer, 2004; Roche, 1996). Thus, for example, the 
publication in 1989 of Intractable Conflicts and their Transformation (Kriesberg et al) was 
followed in 1995 by the publishing of both Rupesingh's Conflict Transformation and 
Lederach's Preparing for Peace: Conflict Transformation Across Cultures, which focus on 
culture, and in so doing, highlight the broader sociological dynamics therein. Thus, Kreisberg 
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notes that the term “conflict transformation” came to "capture an important but neglected 
aspect of social conflicts and their resolution" (Kriesberg, 2008, p. 402).  
Conflict Transformation was idea developed by practitioners and scholars in the late 
1980s and early 1990s that saw conflict as an opportunity for positive change in relationships 
and social structures, with a simultaneous concern for interpersonal relations, cultural 
dynamics, and structural realities (Kriesberg, 2008; Lederach, 1995). For Lederach, this meant 
"transformation as a concept is both descriptive of the conflict dynamics and prescriptive of 
the overall purpose that building peace pursues, both in terms of changing destructive 
relationship patterns and in seeking systemic change" (Lederach, 1995, p. 18). Conflict 
Transformation also reflects a multi-level and multi-domain social analysis of conflict and 
peace in order to "envision and respond to the ebb and flow of social conflict as life-giving 
opportunities for [1] creating constructive change processes that [2] reduce violence, [3] 
increase justice in direct interaction and social structures, and [4] respond to real-life problems 
in human relationships" (Lederach, 2003, p. 14). In the fields of Peacebuilding and Peace and 
Conflict Studies, Lederach and Galtung were formative thinkers who synthesized new 
frameworks to address conundrums of the day and brought culture to the front and centre of 
the field.  
Galtung (1990) added culture as a third dimension to the “positive peace” framework 
as elucidated in his seminal 1969 article. In this article, Galtung proposed that peace had both 
visible (“manifest”) aspects of reduced violence, as well as invisible (“latent”) dimensions, 
such as access to resources, social equality, and other structural elements (p. 172-173). A 
“negative” form of peace could be understood as an “unstable equilibrium” (p. 172) with the 
absence of conflict or the ending of direct (personal) violence, yet still lacking a reduction of 
structural violence. On the other hand, "the absence of structural violence is...social justice, 
which is...egalitarian distribution of power and resources" (1969, p. 183). Adding the concept 
of cultural violence in 1990, Galtung articulated a kind of latent or invisible violence that 
consisted of "those aspects of culture, the symbolic sphere of our existence - exemplified by 
religion and ideology, language and art, empirical science and formal science (logic, 
mathematics) - that can be used to justify or legitimize direct or structural violence" (1990, p. 
291). In short, "cultural violence makes direct and structural violence look, even feel, right - or 
at least not wrong" (p. 291). Conceptualized as a triangle, the three “super-types” of violence 
are interrelated and "enter time differently" in the sense that "direct violence is an event, 
structural violence is a process…; cultural violence is an invariant, a 'permanence'...given the 
slow transformations of basic culture" (p. 294).  
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Figure 5 The Violence Triangle (Galtung, 1990). 
Cultural peace, on the other hand consists of, "aspects of culture that serve to justify 
and legitimize direct peace and structural peace" (p. 291). Integrating cultural peace into the 
positive peace framework allows for the conceptualization of a positive peace triangle as social 
justice. Cultural peace, structural peace, and direct or active peace serve as antidotes to the 
acts/events, processes/structures, and persistent “fault lines” or cultures of violence and 
injustice (p. 294). Galtung’s positive peace framework is primarily descriptive, and he 
acknowledges that "a major task of peace research and the peace movement…is that never-
ending search for a peace culture."  
Lederach, as a peacebuilding practitioner, defined a practical approach of “elicitive” 
training for integrating culture and peacebuilding, as “understanding conflict and developing 
appropriate ways of handling it will necessarily be rooted in, and must respect and draw from, 
the cultural knowledge of a people” (1995, p. 10).36 Because conflict transformation and later 
peacebuilding articulations (Dietrich, 2014) explicitly address "social conflicts" and 
"relationship patterns," they necessitate in-depth socio-cultural analysis. They are anchored on 
a "turn" (perhaps return) to the “local” - including the cultural, religious, “black,” female, 
indigenous, and non-formal - components that have often been excluded in the arena of formal, 
international peacemaking (D. Johnston & Sampson, 1994).  
The local (re)turn to culture. Leonardssun and Rudd (2015) identify two, “central 
dimensions” in the “local turn” within peacebuilding and conflict transformation: the first 
foregrounds effectiveness, that is, the local turn as an explanation for, and corrective to, gaps 
and failures in international peace and development to accomplish their purported goals. This 
means referring, “to the local in peacebuilding as a means of effective peacebuilding” 
 
36 I learned the elicitive approach from Lederach himself in his Conflict Transformation course at Eastern 
Mennonite University where I obtained my graduate degree in the year 2000. 
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(emphasis mine) (Leonardsson & Rudd, 2015, p. 826). Thus, for example, a study funded by 
the Canadian International Development Agency to support a 2008 justice reform project in 
the Philippines noted,  
The adherence, albeit to varying degrees, to the IDRM/IJS [indigenous dispute 
resolution mechanism/indigenous justice systems] - despite the existence of BJS 
[barangay justice system], the courts of justice and the influx of influences from other 
cultures - is generally attributed to the fact that these systems are effective in dispensing 
justice. Justice, once served, ultimately restores peace and harmony in the community. 
(Cisnero, 2008, pp. 106–107)  
Montillo-Burton et al (2008), in their study on clan feuding in Mindanao, also emphasise the 
effectiveness of indigenous customary law in Muslim Meranao communities which "illustrates 
the effectiveness of Meranao indigenous mechanisms for preventing grave rido 
[vendetta/blood feuds]." They note how "Meranao conflicting parties and negotiators often 
avail of the traditional methods of conflict resolution before resorting to the Shari'ah" (p. 160).   
The second dimension highlighted by Leonardsson and Rudd refers to "the local as a 
means of emancipation expressed through the emphasis on voices from below." They take a 
critical approach towards top-down peacebuilding that interprets the "local," foregrounding, 
recognizing, and prioritizing "local agency" within peacebuilding practice and scholarship 
(2015, p. 826). In fact, the global movement around restorative justice, which aims to give 
victims voice and agency in legal processes, is perhaps the most significant complementary 
development to the emancipatory dimension of conflict transformation and peacebuilding. 
Therefore, it is also not surprising that the restorative justice movement has found common 
ground with the indigenous people’s rights movement, as they both seek to reclaim non-
adversarial and non-violent processes of justice (Braithwaite, 2014; Shah et al., 2017).  
 
Cognitive Justice, “Lawfare” and Revolution 
 
This study prioritizes the indigenous peoples of Mindanao, communities minoritized in 
their own ancestral domains through colonial and neo-colonial state policies, along with 
generalized historical and institutional neglect (Lynch Jr, 1983; Rodil, 2004). Socio-legal 
scholars have shown that while colonial powers used "lawfare" to establish, pursue, and 
entrench their powers of governance and exploitation, counterproductively, colonial law also 
"produced its own antithesis" and became a platform, process, and tool for subordinated people 
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to reverse, resist, disrupt, or rebound oppression, and "challenge both old and new hierarchies 
of power" (Comaroff, 2001, p. 306). Formalized Euro-American law has been one of the tools 
used in the Philippines to marginalize Lumad peoples. At the same time, law is used by 
Philippine Indigenous Peoples (IPs) to assert their rights and protect their cultures, such as with 
the passage of the Indigenous People's Rights Act (IPRA) in 1997. This interplay of domination 
and counter-assertion is common to colonial and post-colonial communities (Benton, 2012; 
Cisnero, 2008, pp. 99–103; Comaroff, 2001).  
For example, an Ibaloy from what is now Baguio city in the northern Philippines sued 
the American colonial government just a few years after annexation, winning a legal decision 
by the U.S. supreme court in 1909 affirming his right under customary law not to have his land 
expropriated by the government. This effectively affirmed native title in the Anglo-American 
legal system of the colonial government (Prill-Brett, 1994). Lynch, writing in the early 1980s, 
also noted that “in the rural areas, where the vast majority of Filipinos still live, indigenous 
legal systems endure in varying degrees. Violations of prevailing legal norms, indigenous and 
national, are often resolved outside of the national legal system” (1983, p. 458). The Philippine 
Social Science Information journal even published an article about the persistence of traditional 
land dispute resolution modalities in the area of Cavite just south of Manila (Castro, 1990). In 
a broad study of legal pluralism in colonial regimes, Benton (2012) argues that “legal 
posturing” has been a pervasive strategy and even “flourished in situations of supposed 
marginality,” emerging as a tactic by which subjects would “adopt both rhetoric and strategies 
referencing the law of the imperial center” to advance their particular group or local interests 
while also asserting their independence (pp. 21-22).  
Benton’s second conclusion was that "legal actors – again, at all levels – tended to show 
a preference over time for adjudication in forums that seemed to provide a greater possibility 
of enforcement of rulings" leading to the "migration of cases and litigants to particular forums, 
especially courts perceived to offer reliable enforcement of judgments" (p. 22, 24). Indigenous 
legal actors in Spanish colonial America adapted quickly to the provision of a special status 
and jurisdiction for native Americans, with the fading of native forums and the emergence of 
an “Indian legal culture…as a hybrid of past practices and new strategies crafted in response 
to Spanish institutions” (Benton, 2012, p. 24). Prill-Brett (1994) notes that a variety of users, 
both legitimate and illegitimate, can either normatively invoke, or deviously manipulate, both 
customary and state law. The state, working through official actors, can likewise “create new 
law to rectify perceived wrongs or manipulate (reinterpret) existing law to achieve desired 
ends" (p. 697). She concludes that indigenous peoples in the northern Philippines creatively 
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used and adapted various legal tools and regimes including international law, human rights, 
and customary law. 
For indigenous minorities in the Cordillera, the use of legal pluralism was a necessary 
tactic; without it, claims to ancestral lands and domains would have appeared less 
legitimate and highly irrelevant (Svensson 1990). From the Cordillera experience, it is 
apparent that invoking international law, the principles of human rights, and customary 
law is indispensable for a weak and powerless minority, because they add strength to 
the articulation. Indigenous people can also influence lawmakers, so the law in turn can 
influence the behavior of those who deal with indigenous groups. (Prill-Brett, 1994, p. 
695) 
Thus there are antecedents in the Philippine indigenous experience of how legal pluralism can 
facilitate a culture-centred approach.  
 
Towards Legal Pluralism and Cognitive Justice 
Legal scholars have defined Philippine law as a "hybrid legal system...[and] a testament 
to the mestizo character of Philippine culture" (Ballelos, 1998, p. 369; Villanueva, 1990). 
Ballelos believes this is not merely a benign mixing and mis-matching of relatively equal 
normative systems, but a pernicious manifestation and perpetuation of Bohannen's "colonial 
law" where a "Unicentric Power" subdues multi-cultural manifestations of law (1998, p. 370). 
Some scholars believe that this is the cause of the Philippines' insurgency and ongoing social 
justice movements, including both nonviolent protest and armed rebellion, as "the remnants of 
a borrowed [colonial] legal system are preferred and perpetuated over indigenous Philippine 
law systems by major players in the Philippines in order to further their interests" (1998, p. 
371). This is also understood as part of the larger process of cultural imperialism, as described 
by indigenous rights activist and Philippine supreme court justice Marvic Leonen,  
Legal categories always congeal perspective and value. In the creation of a minority 
culture, it was the superiority of the culture of the colonizer and the valorization of all 
that came from them which was important....because in the eyes of the law they were 
inferior. (M. Leonen, 2009, p. 802) 
 This points to the need for further inquiry into the characteristics and qualities of 
indigenous Philippine law systems. I privilege this in order to orient this survey and analysis 
of theories of justice within a meta-framework of analytical justice and cultural knowledge 
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repatriation. This is my attempt, in some small way, to counteract the ways in which the 
scientific process of enlightenment research has expropriated, reinterpreted, and redeployed 
knowledge for its own hegemonic purposes (Fitzpatrick, 1992; B. de S. Santos, 2007b; 
Savransky, 2017). The disciplines of anthropology and sociology were notably complicit in 
this process, while the fields of development and law have played crucial roles in cementing 
the superior positionality of modern developmental and legal prototypes vis-a-vis "primitive" 
others (Escobar, 2011; Fitzpatrick, 1992; L. T. Smith, 2012a, p. 70). Reversing this in the 
Mindanao context is an attempt at what de Sousa Santos calls "cognitive justice," which affirms 
that truth is not monolithic, but rather truths are reflected through the multiple knowledges that 
are constantly being created, circulated and represented in the world (B. de S. Santos, 2007b). 
Beyond that, cognitive justice interrogates the "the coexistence of many knowledges in the 
world, and the relation between the abstract hierarchies which constitute them and the unequal 
economic and political power relations which produce and reproduce increasingly more severe 
social injustice" (Toulmin, 2007).  
 These conceptual frameworks provide helpful tools which highlight different elements 
of inquiry, allowing the researcher to interpret the data through interdisciplinary lenses, 
framing three inter-related primary research questions: First, how are Lumad socio-cultural 
legal identities expressed, maintained, and transformed by Lumad and non-Lumad actors' 
conflict agency? Second, how is this agency transformed as it is expressed in various 
circumstances, in solidarity and confrontation, specifically through conciliatory, coercive, and 
violent action? And finally, how are Lumad modes of customary legal action construed by and 
contextualized in inter-scalar, negotiated fields of autonomy, social belonging, law, and 
justice? This research therefore revolves around expositions of three socio-cultural realities: 
identity, legal agency, and structural context.  
 
Lumad Agency, Identity, and Legal Pluralism  
 
 Lumad actors’ agency and identity are enacted and performed across multiple legal 
systems in the Philippines, a context that scholars refer to as legal pluralism. This is described 
as  
the multiple forms law takes within particular communities, regions, or nations. Legally 
plural situations have different but coexisting conceptions of permissible actions, valid 
transactions, and ideas and procedures for dealing with conflict in the same social field. 
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They are typically organized around different conceptions of justice. (Merry, 2012, p. 
67) 
We can see legal pluralism in the Mindanao context, where the formal state justice system is 
present alongside tribal justice systems, as well as other systems of law and social order. Deinla 
(2018) has explored this phenomena in depth in the Bangsamoro context, developing the 
following chart detailing the plethora of legal options and structures in various social arenas 
and political levels.  
 
Figure 6 Forms and Structures of Legal Pluralism in Mindanao (Deinla, 2018). 
Building on the post-modern law conceptualization of Moore, Santos, and others, Merry argues 
that, "legal pluralism can be seen as the key concept in a postmodern view of law" that contains 
"unequal but mutually constitutive legal orders.” She notes that "forms of normative ordering 
exist outside state law in all societies" to the effect that all societies can be characterized by 
legal pluralism (Merry, 1992, p. 358, 2012, p. 67). Further, local legal systems are "porous," 
consisting of a "semi-autonomous social field" to which researchers should pay attention, 
particularly the dynamics of the systems and how they inter-relate (Moore in Merry, 1992, p. 
366). We can interrogate the strategies used by actors and how these various elements influence 
historical dynamics over time by asking: 
How do these systems interact and reshape one another? To what extent is the dominant 
system able to control the subordinate? How do subordinate systems subvert or evade 
the dominant system? Are there ways in which the disputing strategies of subordinate 
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users reshape the dominant system? To what extent do contests among plural legal 
systems explain historical change? (1992, p. 358) 
Therefore, I will explore how Lumad actors engage in the various fora of local legal pluralism 
(chapters five, six, and seven), as well as higher level state-based peace processes (part III). I 
will also investigate the mobilization of Lumad in the cultural realities - symbols, myths and 
cosmologies - that they reconfigure through their conflict transformation agency. The 
intersection of legal pluralism and social and political violence will be deepened in the 
Transitional Justice discussion in Part III. Within transitional justice discourses, the 
relationships between culture, law, and political process in contexts of severe violence and 
social instability have been extensively problematized and theorized. 
   
Local Knowledge and global theory: Indigenous Justice, Identity, Conflict, and Culture 
 Oriented to, and energized by, questions of cultural agency, cognitive justice, and 
identity in the context of legal pluralism, I foreground indigenous sources and other 
complementary articulations in this theoretical framework. Since there are multiple locales of 
the local and global, I interface the arguments of three philosophers of law and justice: (1) 
Locally in Mindanao, through the articulation of Datu Migketay Victorino Saway, a Talaandig 
cultural master; (2) nationally by Maria Theresa U. Ballelos, former editor of the Philippine 
Law Journal; and (3) globally with Boaventura de Sousa Santos, a Portuguese Sociologist of 
Law and activist in the World Social Forum. 
 For the Talaandig tribe in Mindanao, Philippines, concepts of good and evil, right and 
wrong, war and peace, justice and injustice are embedded in the Gugud, the creation story of 
the community, that was recounted in the opening paragraph of this chapter. Not only the 
concepts, but also the practices of justice and community mediation under a rubric of 
customary law are related through this narrative. Thus, "these two gods provide the framework 
of the Talaandig concept, idea, philosophy, principles and practice of equality and justice. By 
understanding the relationships between the gods, the mediators of the Talaandig tribe are able 
to resolve conflicts that occur in the community."  
 Questions and concepts of justice are intimately linked to questions of community, 
culture, and identity - i.e., the composition of the "national soul" - which can be understood as 
the collective sense of self, or culture, according to Filipina legal philosopher Maria Ballelos 
(1998). Thus, an inquiry into the cultural reality of justice in a particular time and place may 
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tell "the life story of a people" and hold up a mirror to the "national soul.37" In other words, 
Law, from this perspective, "draws life from culture" and provides a window into 
understanding its "deep structure" and "essential characteristics" (380). The "life story of a 
people" is recounted in stories and narratives, anchored in a mythical originating story, material 
objects, common ancestry, and shared memories that constitute the sense of ethnic or national 
identity (A. D. Smith, 2009; Tan, 2000).  
  Ballelos describes a "national soul" dominated by foreign cultures, Spanish and 
American, whose influences are revealed and construed by law writ large as a mottled, yet 
monolithic, national legal narrative. "The Philippines' hybrid legal system, foreign at its core, 
is reflective of Philippine culture's own saturation with foreign influence" consisting of "Malay 
customary laws, Spanish civil law and Anglo-American common law, with a partial application 
of Muslim law" (1998, p. 381, 369). Yet she suggests a creative pluralism,   
the Filipino is able to make what is foreign his own. This outstanding Filipino cultural 
trait - the ability to indigenize - is also reflected in Philippine law. Though seemingly 
impervious to homegrown systems of justice, Philippine law is showing signs of 
incorporating indigenous law systems into its framework. (p. 381) 
As a corrective to western legal cultural sources, she synthesizes a nationalist cultural 
framework of Filipino justice using linguistic sources, drawing on the work of Virgilio 
Enriquez and Jose Diokno,  
Katarungan is the common word used by Tagalogs, Ilongos, Cebuanos, and 
Pampangos to denote justice. It is derived from the Visayan root tarong which means 
straight, upright, appropriate, correct. Justice, for Filipinos therefore, is rectitude or the 
morally right act. Katarungan is also used to denote fairness. This leads to the logical 
conclusion that fairness is the fundamental element in the Filipino concept of justice. 
Karapatan is the Filipino word for 'right" derived from dapat, which means fitting, 
appropriate, correct. From the similarity in meaning of the Filipino words for 'right and 
'justice," it can be concluded that for Filipinos, justice and right are intimately related. 
Batas is the Filipino word for 'law.' It is a root word signifying command, order or 
decree. It has a meaning different from that of the roots of karapatan and katarungan. 
This indicates that the Filipino language distinguishes clearly between law and justice. 
 
37 She paraphrases a Filipino lawyer, "The legal system of a country is said to tell vividly in its own peculiar way 
the life story of a people. In the same manner, the country's legal philosophy lucidly mirrors the national soul" 
(Balbastro, 1966, p. 635) 
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Filipinos recognize that law is not always just. Kapangyarihan is the Filipino word for 
both 'power' and 'authority.' It appears that the two concepts are synonymous. Of late, 
however, Filipinos have increasingly tended to distinguish the two by using poder 
(Spanish) or lakas (Tagalog) to denote naked power and kapangyarihan to denote 
authority. Tuwid is a Tagalog root word that is a near exact equivalent of the Visayan 
root tarong. Yet Tagalogs opted to use the word tarong as the source of their word for 
justice, which is katarungan. Tuwid is what they use to form the word katuwiran 
meaning straightness and katuwiran or katwiran meaning reason or argument 
suggesting an excuse. It can thus be inferred that for Filipinos not every justification is 
just. (pp. 375-376) 
 The Talaandig Gugud on the other hand, centralizes the way that law, justice, and 
society are formed in story by the generative conflictual relationships between two spiritual 
beings. These beings, representing equal forces of good and evil, war and peace, are mediated 
so that their respective agencies are synthesized into a balance by Agtayabun Migbaya, the god 
of peace, the "spirit who cools things off" (Diwata Makabugnaw), who is also the lord of the 
spirit teachers and the god of knowledge. This provides the Talaandig tribe with its proprietary 
mythical source story that orients, articulates, and construes its identity as a distinct first nation.  
 The Talaandig articulation presages Ballelos in her description of the symbiosis 
between culture and justice as elements of a national identity. How the life story of a people, 
therefore, is "told," when an imagined community is a nation of peoples rather than a single 
ethnic group, is contested by non-conforming, poly-vocal articulations, resistance, and 
negotiation. Rosaldo's rubric of "cultural citizenship" suggests that, "the process of seeking and 
producing such a citizenry simultaneously and paradoxically creates resistant or indifferent 
groups who do not fit into the model provided by the state. Thus the state project of coercive 
conformity causes a struggle for cultural meaning that revolves around issues of belonging and 
citizenship" (2003, p. 6). In particular, the arenas of judicial action are especially important 
sites of cultural and political struggle for meaning and identity. One could problematize 
Rosaldo's claim that "the government's message is that hinterland groups may belong to the 
national community provided they stop being who they are" (p. 14). If the Philippine 
government has institutionalized a legal framework recognizing the unique identity of the 
Philippines Lumad through the Indigenous People's Rights Act (IPRA), does that not contradict 
Rosaldo's assertion by showing the government has indeed affirmed Lumad identities? Or is 
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IPRA, as it is by nature a piece of legislation enacted by a modern nation-state, simply an 
attempt by a higher political entity to co-opt Lumad autonomy?  
 Gatmaytan's research is pertinent here, particularly his analysis of Banwa-on Lumad 
perspectives and contests regarding IPRA. In this he concludes that "CADT procedures38 
homogenize ancestral lands by prescribing a single set of rights and obligations for all title-
holders regardless of their indigenous practices, and commoditize them by defining the 
procedures for negotiating access to these homogenized areas with minority communities" 
(Gatmaytan, 2013, p. 126). Gatmaytan furthermore interprets efforts at a variety of political, 
economic, and geo-spatial tactics, and negotiations as attempts by various Lumad political 
factions to simultaneously carve out arenas of connection and integration as well as autonomy 
and semi-autonomy. Lumad actors sometimes work through compromise with each other and 
state actors, as well as under duress, in forging trade-offs between various autonomies, and 
scales of autonomy, be they legal, economic, and political, leading him to ask, "are they using 
their legal autonomy to erode their political autonomy?" (Gatmaytan, 2001, 2006, 2013, p. 
122). The tensions, therefore, that exist in multicultural communities formed by and in differing 
constellations of community, state action, autonomy, history, and tradition compose primary 
vectors of violence, peace and justice explored in this study.  
 
Postmodernism and Law  
 
Ballelos (1998) points out that not only do law and justice reflect social norms and 
culture, but law is a means of changing the culture in which it is embedded, "the role of law is 
more than just responding to social and cultural facts. Law has cultural aspects of its own. Law 
itself is a social and cultural force" (p. 361). Thus she describes the relationship between law 
and culture as symbiotic, such that, "aside from being a vessel for the expression of a people's 
culture, law has an existence of its own. It is a force for social control and as such affects culture 
as much as the latter affects it" (p. 380). Santos (2002) explains that throughout the periods of 
modernity, law was undergirded by two "pillars," one being the force towards regulation, the 
maintenance of social order, of society as it is. The second pillar is law's aspirational force for 
emancipation, for the improvement and transformation of society from order, to good order, 
from society, to the good society. He concludes that the tension between these two pillars is 
 
38 Certificate of Ancestral Domain Title, which is provided for by IPRA, is considered by some to be the most 
significant part of the law in that it recognizes Philippines IPs' ownership of ancestral domain. 
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irreconcilable, yet produced a kind of balance throughout the stages of western modernity. This 
balance was maintained between the pillars of regulation and emancipation because the pillars 
were also held in place by "logics" binding law with community, that is, binding law with the 
social practices inherent in the vertical relations of law and the state, and binding law with the 
social practice logics of the horizontal relations involving law and the economy and law and 
the community (B. de S. Santos, 2002, pp. 2–5). These dynamics and logics are implied in 
Ballelos articulation, but explicitly articulated as indigenous legal philosophy in the Talaandig 
Gugud: 
According to the Talaandig principle of knowledge, a concept or idea can be expanded 
horizontally or vertically from a simple to a complex idea or situation. The expansion 
of knowledge on a horizontal approach is based on the principle of the Timbangan, the 
concept of balance that defines the positive and the negative aspect of creation. Based 
on the principle of balance, knowledge can be expanded equally in two opposite 
directions. For example, the concept of a person, which could be male or female, can 
be expanded horizontally as brothers or sisters, male or female cousins, male or female 
relatives and in-laws. The vertical expansion of knowledge, on the other hand, is based 
on the principle of the Gantangan, a measuring box. Through the principle of the 
Gantangan, a concept can be increased or decreased according to height or content on 
a progressive vertical direction. For example, a person can be shorter or taller, younger 
or older; water can be shallower or deeper; a cliff can be higher or lower. The concept 
of the Timbangan and Gantangan enables the Talaandig to acquire a deeper and broader 
understanding of things, event or situation. In a conflict resolution, the tribe is able to 
determine the appropriate measurement of penalties by accounting the vertical and 
horizontal levels of the offense. Through the Gantangan and Timbangan, the Talaandig 
is able to determine whether the social, economic, political, spiritual and environmental 
condition of the tribe is making any progress or not horizontally or vertically (V. L. 
Saway, 2004, p. 6). 
In short, analogous to Santos's descriptions of the multiple logics stabilizing modernity, the 
concepts of gantangan and timbangan provide the meta-parameters of stability in the Talaandig 
community. These occure within the customary law framework defining penalties and offenses 
in local dispute resolution processes, as well as in determining the macro-level conditions of 
the "social, economic, political, spiritual and environmental...progress" of the tribe as a whole. 
Talaandig customary law, in this articulation, reflects Santos’s framework and contains in itself 
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pillars of order (social continuity) and emancipation - "progress" being the word used. These 
compose parameters for assessing change in the constituent elements of Talaandig culture, 
including the application of customary "judicial precedent" in particular legal cases as well as 
in broader areas of economics, politics, spirituality, environment etc..  
 There is parallel articulation of Filipino social justice by Ballelos, again quoting 
Diokno, as she describes a nationalist cultural concept of social justice which includes a 
distributive principle of "reparation for injustice against the poor and oppressed" and a 
"principle of change" such that 
laws, policies and institutions must consciously strive, by effective means: One, to 
eradicate poverty, at first in its most degrading forms and effects; and afterwards in all 
its forms.  
Two, to select a means of developing and using our natural resources, our industries 
and our commerce to achieve a self-directed, self-generated, and self-sufficient 
economy, in order to produce enough to meet, at first, the basic material needs of all 
and, afterwards, to provide an increasingly higher standard of living for all, but 
particularly for those with lower-incomes, and to provide them with enough leisure to 
participate creatively in the development and enjoyment of our national culture, and  
Three, to change those relations and structures of relation between man and man, 
between groups, and between communities that cause or perpetuate inequality, unless 
that inequality is necessary to improve the lot of the least favored among our people 
and its burden is borne by those who heretofore have been most favoured. (1998, pp. 
378–379) 
Here there is a hint of the colonial intrusion in the indigenous Filipino life world, revealed in 
her articulation of “national culture” as something that is only accessible through “leisure” 
enabled by economic progress. This bifurcates culture and society, between those (rich) who 
have incomes to develop and enjoy a national culture, and those (poor) who don’t, exposing 
the insidious infiltration of neo-liberal ideology in the Filipino theory of justice. This contrasts 
with comprehensive Talaandig cultural epistemology of collective experience and social 
development, which is adduced through oral history and lived reality and expressed through 
the practices of batbat and tanud,  
Oral history known as Gugud is supplemented by reference stories that were either 
witnessed or experienced by the members of the Talaandig community. A story based 
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on an eye witness account among the Talaandig people is known as Tanud, meaning, 
“seen” while a story that is usually referred to as a conclusion of a situation or event is 
called Batbat, meaning, “to relate”. Gugud, Tanud and Batbat are usually narrated when 
serious matters affecting the social, economic, political and spiritual conditions of the 
Talaandig community are being discussed. During farming season, for example, the 
experiences of farmers about success or failure in farming are narrated in the form of 
Batbat or Gugud. When the security of the community is at stake, the Batbat or Gugud 
focuses on the experiences of the ancestors pertaining to security and defense against 
war. When settling disputes, the Batbat or Tanud are usually narrated as references of 
the resolution of cases. (p. 5) 
Customary law principles therefore frame iterative or developmental social justice in the 
community as a process of socio-cultural learning based on common sense observation, debate, 
and "the actual experiences of the people." Thus, Datu Vic asserts: 
The common misconception about local, indigenous or traditional knowledge is that it 
is unscientific, backward and opposes change or development in the modern world. The 
worst misconception about local knowledge is that it is being associated with poverty. 
All of these concepts are entirely wrong because even modern science has practically 
evolved and depended much on the existence of local knowledge...Like modern 
science, local knowledge observes a system that involves the theory and practice of 
learning. Local knowledge begins with concept that develops into ideas, philosophies 
and principles that are evaluated and verified scientifically. The final form of local 
knowledge is not simply a product a scientific investigation but a reality based on the 
actual experiences of the people. The link between local knowledge and modern science 
is common sense. The Talaandig learning system involves the brain and the senses. 
Learning begins with a concept that develops into an idea and philosophy based on 
affirmative and negative arguments. When the philosophy of a particular idea has been 




 In weaving this stream of expositions by Saway, a Talaandig cultural master; Ballelos, 
a Filipina lawyer; and Santos, a global post-modern scholar, we can trace complementary 
analogies, and tensions, that theoretically situate this study. First, there is a direct connection 
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between theoretical standpoints, prior normative commitments, and the knowledge that is 
constructed, appreciated, and valorised. Normatively prioritizing indigenous Lumad 
perspectives and postures requires concomitant theoretical standpoints that recognize not only 
the existence of multiple knowledges, i.e. cognitive justice, but also the recognition that various 
ways of knowing are subjected to, and subjugated within, historical dynamics that condition 
their very existence and expression. The expression of such cultural knowledges is framed 
through a culture-centred approach (Dutta, 2012) which not only advocates for the expression 
of indigenous wisdom, but also interrogates the structures that inhibit or enable the allocation 
and production of social and economic resources that support such cultural expressions, 
including the articulation of customary law. Therefore, committing to a deeper appreciation of 
Lumad customary law and dispute resolution requires an in-tandem framework which allows 
for the existence of multiple legal realities, as in the framework of legal pluralism. Furthermore, 
the complexities of cultural identity formation also suggest that the expression of pluralistic 
legal orders is itself part of a larger process of social change, expressed along local to global 
scales, and inhibited or facilitated by various forms of power and domination. Socio-symbolic 
boundary-making and unmaking processes may simultaneously inhibit or promote the 
expression of existing customs and traditions, as well as provide the conditions for the 
emergence of new configurations of identity and social action in terms of dispute resolution, 
law, cultural justice, coercion, and violence. Thus culture, the construction and reconstruction 
of legalities, autonomies, and social identity boundaries are all intertwined in social action and 
activism. 
 A second point indicates that even though similar concerns for social justice are 
expressed across theoretical standpoints, (taking for example the works of Saway, Ballelos, 
and Santos), they nonetheless reflect divergent “originaries” of social justice. These originaries 
include mythic creation stories (Saway), socio-linguistic sources (Ballelos), and politico-
economic "materials" (Santos), that project a more comprehensive portrait of indigenous 
justice scale, locale analysis, and historical perspective-taking. Consequently, the ways in 
which social justice concepts are developed, articulated, and deployed across historical and 
social terrains produce qualitatively different agents and agencies assessing and enacting the 
attainment of community-level peace, and justice in social practice.  
Understanding and navigating such complex histories, social landscapes, and cultural 
ecologies of justice requires constantly returning to the touchstone inquiries around socio-
cultural identity, Lumad conflict and peace agency, and contextual pluralism, that define this 
project: First, how are Lumad socio-cultural legal identities expressed, maintained, and 
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transformed by Lumad and non-Lumad actors' conflict agency. Second, how is legal agency 
transformed as it is expressed in various circumstances and structures, in solidarity and 
confrontation, specifically through conciliatory, coercive, and violent action. Finally, how are 
Lumad modes of customary legal action construed by and contextualized in interscalar, 






Lumad Husay as Legal Theory 
 
I understand law as any socially organized way by which individuals and communities 
resolve conflict and respond to the effects (or legacy) of conflict in the pursuit of justice, 
however defined. In this chapter, I will begin to articulate what is called husay justice, a cultural 
“thing” that is simultaneously multi-form, drawing on various tribal motifs and traditions. 
Lumad husay traditions underly what some activists are advocating for, and is itself, mobilized 
and modified in the very process of not only right to self-determination struggles, but everyday 
life. Forms of husay justice, or husay for short, have been used to compose a unified advocacy 
platform and process conceptualized and reconfigured by Lumad leaders. This re-articulation 
of husay by Lumad peace activists is based on Lumad customary justice concepts and internal 
legal cultures and asserted within the transitional justice project developed in concert with the 
Bangsamoro Peace Process as well as state and non-state actor peace processes. These formal 
peace processes are inherently political processes, so Lumad leaders who assert husay must 
also contend with political dynamics in the relationships between law and culture, and the ways 
in which meaning is interpreted and circulates throughout these spheres of society. The purpose 
of this chapter, therefore, is to sketch the general parameters and characteristics of Lumad 
husay justice and how it has been interpreted and understood in contemporary times by Lumad 
actors engaging NGOs and government in peace advocacy and formal peace processes. This 
chapter picks up on themes from chapter four where I crystallized a Mindanao form of 
Talaandig indigenous justice articulated by Datu Vic Saway.  
 
Husay and Hustisya – Connection or Disjunction? 
 
I suggest throughout this thesis that the conceptualization of what is meant by justice is 
rarely articulated in Lumad terms or cultural frameworks. This is not only an issue in the 
Philippines, but with IPs around the world. Watane (2016a) noted, in her description of Maori 
justice, that “until we can show how to bring indigenous perspectives to bear on questions 
about justice, our answers will remain incomplete, and indigenous peoples will remain 
marginalized” p. (147). Thus, not only are questions about the nature and forms of justice and 
injustice related, but the realities of who articulates the answers and under what conditions, are 
also integrally connected to how indigenous peoples and their supporters and friends respond 
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to their marginalization. This lack of attention to Lumad concepts and articulations of law and 
justice is surprising because “justice” (hustisya) per se is often the rallying cry of those 
individuals and organizations, Lumad and non-Lumad, working, researching, advocating, and 
struggling for human rights and self-determination in and beyond Mindanao. In addition to its 
use to indicate “justice” generally, the word hustisya (which comes from the Spanish justicia) 
often connotes an oppositional form of justice expressed in protest and social movement 
actions. Thus, calls for justice in street rallies would generally use the English “justice” or 
“hustisya” rather than the Cebuano/Bisayan “katarongan,” and never “husay.”  
Discussions about “justice” (whichever term is used) are usually premised on the 
injustices that have occurred i.e., the deprivations and denials inflicted upon Lumad 
communities, primarily in terms of what has been lost, stolen or destroyed – land, livelihoods, 
and identity (for example, see “Wars of Extinction” by Alamon, 2017; Imbong, 2020). These 
deficit discourses are heavily weighted towards the very real histories of cultural, structural, 
and direct violence experienced by Lumad peoples in Mindanao with limited articulation of 
alternatives. While recognizing vicious historical realities, activists attempting to rectify, 
reverse, or transform these experiences and legacies must be clear, not only what they are 
against, but what they are for. After the 1986 People Power revolution, the assertion of justice 
in relation to historical violence was primarily framed, and engaged in, through broadly 
construed legal and paralegal struggles, what Golub (1998) called “developmental legal 
services” led by Alternative Law Groups. One result of these efforts was the change in the 
Philippines constitutional paradigm, creating a legal and administrative space where 
indigenous peoples could recover, or at least reassert control over, lands, territories, and 
ancestral domains (Golub, 2003). This was operationalized with the Indigenous People’s 
Rights Act, passed in 1997, though this victory has not resulted in the eradication of injustice 
nor resolved the legacies of historic deprivations, dislocations, and traumas experienced by the 
Lumad.  
In fact, throughout the 1990s and into the twenty first century, domains of discourse 
and praxis emerged that revealed neglected aspects of the right to self-determination efforts 
beyond the legal and oppositional forms of hustisya (justice). In particular, there was an 
emerging debate over the very parameters, sources, symbols, and meaning of engagement in 
struggles and solidarities for justice and peace (Cisnero, 2008; Collier, 1995; Floresca-
Cawagas, 1996; Gaspar, 2010b). The hypothesis underlying this thesis which has only received 
minimal attention in Lumad research, is to explore how Lumad law, legal processes, and 
concepts of justice have been culturally articulated and expressed in the formation and 
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transformation of social activism, community development, and identity39 over time. This 
hypothesis does not treat “law” as a narrow, positivist, formal process of state-centred 
adjudication, nor do I intend to focus on the constitutional, legal, cultural, and political issues 
surrounding the Indigenous People’s Rights Act (IPRA) law itself and its implementation. 
Insightful discussion of these issues have been written by others, including Gatmaytan (2001, 
2007), Leonen (2007), Bennagen (2007), Sidchogan-Batani (2003), and Gaspar (2011, pp. 
103–151). Rather, I will attempt to describe Lumad justice, legal culture, and mobilization as 
a synchronic articulation of some of the forms and expressions of tribal customary justice 
mobilized by Lumad agents of cultural innovation in their peace advocacy efforts.   
According to Geertz, law is a "distinctive manner of imagining the real" (Geertz in 
Leonen, 2009, p. 79) indicating both the subjective, contingent, imaginative, and potentially 
contested nature of the relationships between law, justice, and cultural identity, as I have 
already discussed in the previous chapter. This points to the fact that not only is law an 
expression of culture, when referring to customary law, it actually composes culture and 
identity itself (Engel, 2010; Mezey, 2001). The debate over how these interact is one of the 
oldest in the social sciences (Moore, 2005; Trevino, 2008). Husay as a form of "cultural justice" 
is therefore a way of "imagining the real" so that, "the sense of justice can be seen as a specific 
trait of a culture...upon accepting the sense of justice as a human universal, it necessarily 
follows that the sense of justice is part of a human being's cultural identity" (Fikentscher in 
Ballelos, 1998, p. 367). This links broader conceptions of culture and identity with the 
particularities of how law and justice are embedded in and play out in the Lumad peacebuilding 
context.  
 
Towards Everyday Leadership: Customary law and Cultural Innovation 
 
Sanctioned violence, conciliation processes, peace pacts, and alliances are part of the 
constellation of law and politics forming identity within a nation. Some suggest that it includes 
"a named and self-defined human community whose members possess a myth of common 
ancestry, shared memories, one or more elements of common culture, including a link with a 
territory, and a measure of solidarity, at least among the upper strata" (A. D. Smith, 2009, p. 
27). Scholarly focus on elites is important, at both national and sub-national levels, (for 
 
39 For simplicity sake, I will use the concepts of culture, identity, indigeneity, and ethnicity interchangeably, 
though some argue that indigenous cultural identity, or indigeneity, is different from ethnicity in that indigeneity 
has a stronger sense of emplacement and connection to ancestral domain (for example see Barrameda, 1990). 
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example, see Lara's "Insurgents, Clans, and States," 2014) but may underplay the roles of non-
elites in developing and contributing to communal solidarity, that sense of fraternal 
comradeship that composes both ethnic identity and nationalism (Breuilly, 2016, p. 12). Even 
more critically, these approaches leave a gap in understanding how non-elites may use law and 
cultural justice to foment new configurations, materials, and agencies of social solidarity, 
resistance, and connection as both cultural and political action (Pieterse, 1993).  
Kawharu (2016) has noted that Ngāti Whātua (Maori) leaders’ innovative and 
entrepreneurial responses to the loss of ancestral land “were borne out of resistance to the 
Crown [government] and collaboration within the community” (p. 370). These were guided by 
“cultural codes” including genealogical history, cultural values, “accountability networks and 
duties; and team leadership” that saw leaders drawing from a “cultural kete ‘kit’ of expertise 
and experience, and from that basis seeking additional expertise from outside the community 
as required" (p. 365). I will appropriate the idea of cultural scripts, similar to Kawharu’s 
cultural codes, as the social resources Lumad leaders draw upon in their conciliation efforts. 
These include “ideologies, norms and rules, logics, vocabularies, and implicit stocks of 
knowledge” (Turner & Stets, 2006, p. 26), and particularly, I describe how Lumad grass roots 
leaders and social activists utilise these scripts to maximize their collective agency while 
interacting with various elites, social movement actors, and NGO partners. 
In line with Geertz’s articulation of culture previously stated, Merry (2010) argues that 
people’s engagements with legal systems are not necessarily tied to particular national, 
territorial, or customary law systems, but that “global legal pluralism” consists of multiple 
layered systems and normative orders that exist in the world. She describes this as “a rich 
diversity of coexisting, overlapping, contradictory, and complementary systems of law at the 
local, national, and international levels” (p. 68). As such, with the reality of extensive sharing, 
borrowing, and reconfiguring of legal knowledge and practices across the globe, “legal cultures 
tend to be hybrid.” Merry emphasizes “vernacularization and the process of this translation and 
local contextualization process,” whereby “all the parts are reconstituted in some way in the 
new assemblage” (2010, p. 52). I have borrowed the idea of kalibugan to provide a localized 
theorization of this contextualization process and assemblage. 
 
Kalibugan: Lumad Justice, Social Movement Theory, and Sacred Legal Culture 
 
Our theoretical framework of legal culture therefore needs further explication in order 
to articulate the configurations of indigenous and other forms of justice at various levels and 
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in different contexts, including social movement and peace process (to be discussed in chapters 
eight and nine). Bridging the articulation of Indigenous Storywork that was mentioned in 
chapter three with Sacred Legal Culture (this chapter) in application to indigenous law 
(Behrendt, 2019; Jones, 2019) means illuminating the “dynamic processes of 
‘interlegality’…the interconnections among different conceptions of law and different kinds 
and levels of legality” (Engel, 2010, p. 65). As much as I incorporated some insights of 
structural-functional anthropologists in describing the evolution and faces of Lumad legal 
culture in this chapter and chapter six, (particularly Schlegel and Manuel’s ethnographies of 
Teduray and Manuvu customary law, respectively), I depart from the modernist assumptions 
underlying their approaches. Rather, I build on recent theorizing by indigenous legal scholars 
who analyse customary law through indigenous lenses. Carwyn Jones, a Ngati Kuhungunu 
legal scholar, has done this with Maori law in the Aotearoa/New Zealand context, and Larissa 
Behrendt, an Eualeyai and Gamillaroi scholar, has done this with her Aboriginal community 
in Australia. Jones (2019) argues that "to properly examine Maori law, it is necessary to do so 
through a Maori lens, using a Maori analytical framework" (p. 121) and applies the Indigenous 
Storywork methodology of Jo-Ann Archibald Q’um Q’um Xiiem (2019) in the arena of law, 
while Behrendt similarly develops an Aboriginal Australian approach with her community 
context. Husay, which is built on Lumad epic narratives, has particularly mobilized these in 
the transitional justice and peace process arena. These narratives provide the framework, like 
storywork, through which customary law is mobilized and transformed. Lumad actors, using 
husay’s formative narratives as legal culture, contest Transitional Justice as a legal discourse 
addressing histories of colonial and neo-colonial violence and injustice in transitions from 
armed struggle to peace, as well as from dictatorship to democracy. 
I adopt and adapt kalibugan as a local complexity theory of social interaction and legal 
assemblage to help make sense of the meso and meta interactions between law, the social 
movements that drive peacebuilding and democratization efforts, and the identity assertions of 
Lumad peoples. This was articulated by the Filipino anthropologist and constitutional law 
scholar Ponciano “Pons” Bennagen40 in his position paper to the Philippine senate round table 
discussion on the Bangsamoro Basic Law in 2015. He proposed kalibugan as an indigenous 
motif, a “useful descriptive tool in trying to sort out and capture the confusing complexity 
entailed by identity politics that somehow characterizes social movements [italics mine] for 
 
40 Professor Bennagen was a member of the commission that drafted the 1986 Philippine Constitution and crafted 
the provisions enumerating autonomy for indigenous and Moro communities. 
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one type of autonomy or another” (Bennagen, 2015, p. 119). His motif is based on two uses of 
the word kalibugan: first, kalibugan is a form of the Bisaya word libug/libog which means 
confused or complex, so ka-libug-an means complexity or confusion; and second, Kalibugan 
has an ethnographic use as a proper noun naming two different tribal identity groups formed 
through intermarriage between Moro and Lumad tribes.41 These are the Moro-Subanen hybrid 
tribe in the Zamboanga Peninsula and the Moro Maranao-Higaonon hybrid tribe in the 
boundary area of Lanao del Norte and Iligan City – known as the Kalibugan and Kolibugan 
tribes respectively. He states that “in both cases, the Kalibugan are a result, a resolution…of a 
confusing and complex mix of biological, social, and cultural elements that, in spite of risks 
and threats, have survived to this day” (p. 119). Furthermore,  
kalibugan, adopted as an ethnolinguistic identity, suggests an analytic path towards its 
transformation into a political identity as the people so named struggle for some kind 
of autonomy in a rapidly changing world. The mixed up elements of biology, social and 
cultural institutions provided the matrix that enables the Kalibugan, as a conscious 
historical agent, to make choices while remaining committed to a core identity amidst 
complexity, confusion and change….the term is both descriptive and analytic. It alerts 
you to the need to investigate the nuances of the dynamic interplay of biological, social, 
and cultural elements of the overall process for autonomy. (Bennagen, 2015, p. 119) 
As Bennagen’s conceptualisation of kalibugan was articulated in the context of Lumad/non-
Moro Indigenous People’s contestations the Bangsamoro Basic Law, he only mentioned 
Lumad-Moro incarnations of the phenomenon. I would therefore like to expand the idea to 
include Lumad-Lumad syntheses, as exemplified by the Lambangian tribe in southwestern 
Mindanao, formed through a fusion of the Teduray and Dulangan Manobo tribes, relayed in 
the following history compiled by Timuay Alim Bandara: 
Lambangian is a tribe that traced their roots to the historic war between the Téduray 
and Dulangan Manobo hundreds of years ago in a place called Binusugan near the Tran 
river now called Barangay Villamonte in Lebak, Sultan Kudarat Province. The tribal 
war was caused by the kidnapping of Dulangan Manobo experts in collecting honey 
bees by the Téduray and sold out to the Maguindanaon, to serve as slaves in honey 
collection to be sold to Chinese traders. The tribal war lasted for ten cropping seasons, 
 
41 Eder, in his research with Palawan IPs, also discusses ethnogenesis as part of this cultural complexity in the 
emergence of identity through religious conversion, complicating the common shorthand distinctions of upland-
lowland, migrant-non-migrant, and other linguistic markers (Eder, 2013).   
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or equivalent to ten years of conflict. The Téduray warriors came from as far as Banték, 
Sénigang and Balalaén while the Dulangan Manobo warriors came from Buyaan, 
Mrawir and upper Tran. As a result, both party succumbed [to] casualties and this was 
only neutralized when a long drought or “lénggob” started to inflict damage to the 
agricultural production areas of the whole populace, both the Dulangan Manobo and 
Téduray. The lénggob brought [a] food and water crisis for almost three years. At that 
time, the only place without [a] food shortage was in Tuduk Mrawir, the place of Datu 
Midtu of the Dulangan Manobo. 
Aware of the abundance of food at Tuduk Mrawir, one Teduray Chieftain and his 
family tried to cross the war torn areas of Binusugan going to Mrawir to look for food. 
With all his wisdom, he succeeded to penetrate Tuduk Mrawir without any untoward 
incidence and the Téduray Chieftain was able to explain to Datu Midtu the negative 
effects of war and the lénggob. The two leaders concluded that God punished them 
because of the tribal war they engaged, so they decided to stop the war but Datu Midtu 
asked to marry the daughter of the Téduray Chieftain. 
After the drought, the Téduray chief went back to his place bringing with him seeds of 
rice, corn and other agricultural products. His fellow chieftains were surprised because 
they thought that he and his family were already executed by their Manobo enemy. 
Knowing that he’s still alive and was able to penetrate the Dulangan Manobo territory, 
they called him Datu Dikalawanan, a tribal title which means supreme datu. From then 
on, a formal negotiation took place until such time that the relationship was normalized. 
The negotiation took place in the war zone area called Binusugan, [which] in Dulangan 
Manobo means “battle field using bow and arrow,” but the name was corrupted by the 
present settlers [who] called it Villamonte, a barangay located east of Lebak. In the 
negotiation, both parties agreed to stop the conflict and swear not to do it again and 
instead maintain a friendly relationship. The agreement was sealed with inter-marriage 
of four young men and women from both the Téduray and Dulangan Manobo as a 
symbol of unity and oneness of the Téduray and Dulangan Manobo. This was finally 
concluded with a ritual and prayer calling the coming offspring of the newlywed men 
and women as LAMBANGIAN or cross-breed of the Téduray and Dulangan Manobo, 
and should there be any violation hereafter the Lambangian shall be cut into pieces 
signifying the nullification of the agreement. Since then on, no war between the 
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Téduray and Dulangan Manobo happened. (From the unpublished “History of the 
Teduray and Lambangian” (N.D) and included in Bandara, 2007a, pp. 46–48) 
The story indicates that the peace pact between the Dulangan Manobo and Teduray tribes was 
sealed by intermarriage, which led to the creation of a new tribe, the Lambangian. The peace 
process, therefore, emerging out of a complex situation of economic injustice, armed violence, 
and natural disaster, led not only to the formation of a new identity group, but to new 
solidarities – spiritually through the rituals, legally instantiated by a dictate defining the 
consequences of violating the pact, and economically, by the sharing of wealth and natural 
resources. In other words, through the indigenous peace process, what we might call holistic 
or positive peace emerged from within and through the kalibugan of conflict and war.  
Bennagen also extends the kalibugan metaphor in order to bring forth kalinaw (peace) 
from kalibugan (confusion), noting that the root of kalinaw (ka+linaw) is linaw, meaning 
“clear.” Thus, the resolutions of confusing opposites, justice from injustice, and peace from 
war, occurs through a peacemaking form of kalibugan, like “muddied or turbid water left 
undisturbed and becoming clear in due time” (2015, p. 120). This process must include a 
creative, contextual,42 and synchronous reading of the various cultural and legal texts, such as 
the Tedurary Tegudon (creed) and Lambangian history. These readings undergird and express 
forms of social justice, political emancipation, the ending of war, establishing new forms of 
kinship and identity, and acknowledging a “shared history of struggles for self-determination” 
leading to a “mutual respect for each other’s form of autonomy” (p. 122). 
For Lumad actors, mobilization of indigenous legal scripts and concepts in their cultural 
“kit,” alongside the vernacularization of global and national legal cultures, is simultaneously 
articulated through multi-directional processes at various levels in Mindanao. In other words, 
cultural conflict transformation practices are not static, but are reinterpreted in response to 
current, past, and even anticipated future events, referencing both internal and external legal 
cultures and norms. As this happens, both consciously and unconsciously, culture evolves and 
changes, or is purposefully changed, and so becomes “hybrid,” “creole,” “syncretized,” or 
 
42 He states that “any autonomy project…is nested in larger systems of kalibugan, with their own dynamics often 
beyond the control of weakly-organized and fragmented sub-units [such as]…global warming and climate change, 
environmental and especially biodiversity loss, as well as global terrorism which somehow finds local allies 
[and]…highly resource-extractive and inequality-creating corporate interest of global capitalism. On the other 
hand, there are forces supportive sustainable autonomy projects like environmental movements and indigenist 
movements as well as separatist movements. Occasionally there are voices with global megaphones….In one way 
or another, these global processes have impacts on the struggle for autonomy, for good or ill, and often, in 
unpredictable ways. Indeed, the local-regional-national-global nexus should be carefully factored in in the various 
phases of the process” (p. 122). 
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“mixed.” Burke (2009) highlights that there have been a variety of terms used to describe this 
process, terms which serve as metaphors highlighting certain aspects of cultural change while 
obscuring others. Perhaps most importantly, he notes that terminology reflects aspects of 
agency and/or structure in promoting or inhibiting the process of culture change – change that 
is sometimes desired and expedited, and in other cases resisted and subverted - but in general, 
change that is never simplistically or formulaically explained (also see Ackermann, 2012; and 
contesting hybridity as a conceptual framework, see Hameiri & Jones, 2018; Kent, 2018).  
 This process is carried and enacted by “cultural innovators” a term coined by Barth, 
who suggested that these “agents of change” in the arena of culture and identity politics play 
key roles in mediating the dynamics of inter-cultural contact through strategies of (a) separatist 
or marginal autonomy, (b) accommodation and assimilation, or (c) cultural innovation, using 
ethnic identity to “develop new positions and patterns” of engagement with dominant society 
(pp. 33-34). Furthermore, the contests and actions of non-elite indigenous people in defining 
ethnicity or cultural identity vis-à-vis social and political structures and legacies of domination 
need to be described and apprehended, as has been done by scholars in relation to various 
manifestations of Lumad agency. Gatmaytan’s exploration of a Banwaon Lumad leader’s 
mobilisation of pangayaw (retaliation) as a confusing expression and fusion of both state-based 
and culture-based coercive violence in a context of counter-insurgency is a particularly notable 
example of kalibugan theory (2013, 2018). Alejo’s study of cultural energy in 1990s era Lumad 
social movements (2000, 2004) and Paredes (2013) ethno-historical excavation of Lumad 
agency in early colonial times are also important elucidations of cultural innovation. 43 
Exploring cultural innovation and the innovators who articulate and enact it in terms of Lumad 
law and culture means unravelling the complex interactions between culture, structure, and 
agency and the Lumad actors involved (Dutta, 2012), and doing so in a way that enhances 
understanding. To those ends I will draw on Merry’s concepts of legal culture, consciousness 
and mobilization to refine and fill out the framework of kalibugan.  
 
Vernacularizing Legal Leadership, Culture, Consciousness, and Mobilization 
Legal Culture. Sally Engle Merry (2010, 2012) has described four dimensions of legal 
culture that disentangle the relationship between law, culture and society.44 The first dimension 
 
43 We could also mention Gaspar’ anthropological case study of a Lumad social movement (2011), Edgerton’s 
hundred-year history of the Bukidnon tribe (2008), and Tiu’s innovative re-construction of the history of the 
Davao region’s ethnic groups (2013). 
44 Merry draws on Lawrence Friedman’s work on law and society. 
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refers to the “internal” culture of legal institutions, that is, “the norms and practices by which 
specific institutions operate,” their “ideologies and structures,” actors, “cultural codes,” and 
understandings that make up the “cultural space” of local legal institutions (p. 48). These are 
influenced by the ways in which legal actors are trained, how they obtain and inhabit their 
roles, and their connections to political power and place in the overall political infrastructure 
of governance and leadership. The second dimension refers to “external” legal culture that is 
the general “public attitudes and beliefs about the law,” that is, “the place of law in social 
ordering” and “expectations about how the legal system works.” This external dimension of 
legal culture determine how society understands and relates to the system or systems of law (p. 
48). She notes that external legal culture signifies how law functions as a “cultural resource for 
making meaning within a society,” informing a people’s sense of what law is, and what actions 
or attitudes are right, and which “creates identities and conveys messages to the wider society” 
(p. 49).  
In her later work, she collapses the internal and external dimensions into the concept of 
legal culture itself, thus distinguishing legal culture (composed of internal and external 
cultures) from legal consciousness and legal mobilization. These three items, legal culture, 
legal consciousness, and legal mobilization are the constituent elements of “distinct legal 
regimes” or “spheres” that compose a pluralistic legal order, with each regime or sphere having 
its own legal culture, apprehended by actors’ legal consciousness, with the consequent potential 
for legal mobilization. These legal spheres compose a “shared set of ideas about justice, about 
how to determine truth, and about how to rectify injustice” which are “often linked to a 
particular group or territory” (Merry, 2012, pp. 69–72).  
Legal Consciousness and Legal Mobilisation. “Legal consciousness” refers to an 
individual’s particular “subjectivity with relation to law” that is, the “way the individual comes 
to relate to the social world through legal categories and discourses” and a person’s 
understanding “of the relevance of the law to their own problems” (Merry, 2010, p. 51). “Legal 
consciousness is defined through experience” and the “cultural space in which he or she lives” 
such that, in a legally plural reality, the “multiple legal spheres in any social field will be 
understood differently depending on a person’s experience, identity, and embeddedness in 
various cultural groups” (p. 71). Legal consciousness is a necessary stepping-stone to legal 
mobilization, because in order to utilize or access a legal regime through legal mobilization, 
one first of all must be aware or conscious that such a regime exists, and that option can be 
chosen.  
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 Legal mobilization revolves around, “when and how often problems are defined as 
legal” and the extent to which people will then take their conflicts to a legal system for 
assistance or resolution (Merry, 2010, p. 49). It is important to keep in mind that the references 
to law, legal agency, and legal consciousness in this discussion refer to any form of law or 
legality, formal or informal, including customary law and justice. The decision to mobilise or 
utilize a legal process is therefore a function of legal consciousness which is influenced by both 
internal and external legal culture. A constellation of legal culture, along with other factors, 
determines at a particular moment if, when, and how legal interventions will be used. These 
include the nature of the problem or injury, the accessibility, costs and benefits (“financial, 
moral, social or religious”) of legal interventions, the perceived effectiveness, relevance, and 
resonance of the system, and the availability of alternative legal (formal and informal) fora for 
dispute resolution (p. 49). Additionally, the nature of the actor also effects legal mobilization, 
whether an actor is an individual or a collective. Merry highlights how “social movements may 
use law directly in litigation strategies, or more aspirationally as a source of standards and 
norms and common ground for building alliances” (p. 50).  
 Engel notes that Merry’s concept of legal culture was primarily developed in relation 
to modern and western law, and therefore tends to bifurcate and compartmentalize legal reality, 
a dynamic “central to the project of modernity,” and which is most clearly seen in Merry’s 
differentiation between internal and external legal culture (p. 62). David Engel (2010) suggests 
therefore, drawing on Santos (2002), that “interlegality” and “Sacred Legal Culture” provide a 
more fruitful framework for non-legalistic conceptions of law, as illustrated by Geertz’s study 
of Indian law, which is understood as “a unity of law, government, culture and belief” (p. 62). 
I will use the concept of Sacred Legal Culture to extrapolate Lumad customary justice and 
peace processes as composing Lumad legal culture but retain the demarcation between internal 
and external legal culture to heuristically demarcate the inner and outer faces of Lumad husay. 
In particular, I build on Mezey’s interpretation of Merry, where she suggests interrogating the 
“slippage” between law and culture, including the “the inconsistencies between the production 
of legal meaning and its cultural reception” (2001, p. 58) in order to: 
1. extrapolate husay justice, as an emerging form of Lumad law and legal culture, at its 
“site of production” that is, at the time, place, and scale where Lumad leaders enact and 
creolize customary forms of law (p. 61); 
2. attempt to interpret internal Lumad legal cultures as “cultural practices that…inspire 
the law and those that law confronts when applied” (pp. 61-62); 
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3. and lastly, interpret the “circulation of the interdependencies, contradictions, and 
conspiracies in meaning” between Lumad law, culture, and wider society, and their 
mutually constitutive meaning and formation (Merry, 1992, p. 372), by “locating the 
entanglements of legal and cultural meanings” (Mezey, 2001, pp. 62, 64) i.e. the 




Prior to exploring the internalities of Lumad legal culture, I will first explain my choice 
to connect the terms “husay,” (which has also been used to describe lowland Bisayan (non-
Lumad) conciliation) and “Lumad.” In short, using the term Lumad follows the generally 
accepted use of the term by indigenous peoples, anthropologists, researchers, and a variety of 
people closely engaged with Lumad over many years. It also reflects the more recent consensus 
of the Lumad Husay Mindanao conference in 2016, where Lumad leaders from three Lumad 
people’s organizations (Lumad Mindanaw People’s Federation, the Mindanao Indigenous 
Peoples Peace Platform and Katawhang Lumad-MPPM) agreed to use it to describe their 
collective identity in the joint peace advocacy platform establishing the Lumad Husay 
Mindanao partnership. This gathering,45 which I did the documentation for, was organised 
under the auspices of the IP-CSO convergence with IID as lead organiser, had leaders from the 
following tribes in attendance: Obo Manobo, Dibabawon, Erumanen ne Menuvu, Matigsalog, 
Kulamanon, Higaonon, Agusanon Manobo, Mansaka, Mandaya, Teduray, Lambangian, 
Dulangan Manobo, T'boli, B'laan, and Subanen.  
 
Defining Husay 
Husay is not just a Lumad term, and has been more widely used to describe community 
level revolutionary justice processes (which will be elaborated in chapter seven) and generally 
the “folk legal culture” of Cebuano community dispute resolution found in the Barangay 
Justice System across Mindanao and the Visayan islands that lies just north of Mindanao (G 
Sidney Silliman, 1982). While the shared Bisayan language serves as a trade language for both 
Mindanao and the Visayas, Lumad husay and non-indigenous Bisayan husay processes are not 
exactly the same thing, though they contain similar elements, (and I will subsume Bisayan 
 
45 I attended, facilitated part of the discussion, and compiled the meeting notes, which became the basis for the 
documentation, consensus points, and letter written from the group addressed to president Duterte. 
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husay within my discussion of the formal Barangay Justice System in chapter seven). However, 
it is helpful to juxtapose Silliman’s description of the Cebuano (Bisayan) meanings of husay 
with Gonzalo’s and Edgerton’s descriptions of Lumad husay, which indicates more similarity 
than difference. In Bisayan, husay is understood as follows: 
Used as a noun, husay refers to a "hearing" or a "settlement of accounts"; as a verb, 
husay means "to be peaceful," "put in order,'' ''untangle, " or ''unsnarl"; and as an 
adjective, it is translated as “orderly,'' "without confusion," or "well arranged with 
everything put in its place." (G Sidney Silliman, 1982, p. 237) 
Edgerton (2008), in a tidy description of Bukidnon Lumad conflict resolution processes 
(pp. 40-44) describes husay’s core meaning as “orderly and without confusion” and “avoiding 
conflict or bad feelings through the mediation of disputes” (p. 40); such that paghusay simply 
means “mediation sessions” (p. 41). In the most recent research I found conducted by 
Tagakaolo anthropologist Matet Gonzalo46 with her own community in Davao Occidental 
Province, the word used is nearly identical – pag-usay - meaning a “process of restoring 
positive relations or goodwill between two people who are conflicting/fighting” (“pamaagi sa 
pagbalik sa maayong relasyon o kabubut-on sa duha ka tawo nga nagbangi/nag-away”) 
(Gonzalo, 2018, p. 7, n. 14). Further, the title for Bukidnon, Talaandig and Higaonon47 
mediators is “balaghusay” meaning those who are responsible for the husay session (A. L. 
Saway et al., 2017). This raises the question of whether husay, as it is understood by non-
Lumad Bisayans, and the forms of Lumad husay practiced in indigenous communities in 
Mindanao, are substantially different, which will be teased apart in this and the following 
chapters using the framework of legal culture. 
 
The Formation of Lumad Husay Mindanao 
 
In the inaugural Lumad Husay Mindanao gathering in 2016, one of the Aromanon 
presenters asked, “unsay hulagway sa husay…kining atong kalihokan sa pag-apil sa pistoks?” 
(What is the face of husay…in our movement to be included in the peace talks?) Because of 
the negative experience among some of those present with government, military, private armed 
groups, and revolutionary forces, there was extensive discussion on what it meant to be an 
 
46 At the time of my research, Gonzalo’s “Ethnographic Sketch” was only available as an unpublished manuscript 
in Bisaya. 
47 Three tribes that speak closely related languages. 
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independent consortium, and quotes from the meeting on this topic can be found in appendix 
A.1. I have already presented some in prior chapters which are also relevant to this section, and 
I will include several more quotes here that relate to the Lumad leaders’ discussion of the term 
husay itself: 
Teduary timuay: We can use something that is more open like Mindanao-wide 
collaborative, so that when we talk to people, it does not turn people off…. the “husay 
council” is focused on the peace process, but our larger convergence is bigger, and will 
engage with other issues and angles. So let’s come to consensus….  
Obo Manobo leader #2: This group is gathered around the question of identity, so the 
term could be “First nation/First People”…. 
Dulangan Manobo datu: National Husay Council…. 
Lambangian leader: If “First nation,” some Bangsamoro will claim it; “National husay 
council” is too broad, there is no one here from Cordillera….  
Ata Manobo datu: We have to identify the person “talahusoy” maghuhusay, husay is a 
process…. 
Kulamanon bae: The talahusoy are the ones who will negotiate. Husay is very 
general….  
Mansaka datu: We need to reflect Lumad understanding, that we are focused on Husay, 
“Lumad Husay Council.” We don’t need to debate the specific tribal terms….  
Unknown48 datu #2: Lumad Husay Mindanao, we don’t want to use “council” because 
that has a political meaning….  
Lumad Mindanaw leader: Expansion can happen, the principal is still “one tribe, one 
territory, one governance”….  
Matigsalug datu: “Husay Tigum”.… (LHM Conference Notes, 18 Aug. 2016) 
Eventually the group decided on Lumad Husay Mindanao, after the question of whether to use 
the term “Lumad” or “Tribal” was raised, and “Tribal” was rejected as it had a perceived 
deficiency in terms of meaning and land coverage/territory. Additionally, Lumad was already 
 
48 At the same time of the conference (August 17-18, 2016) the Philippine government organised a “Social 
Development Summit” in Davao City that brought together cabinet members and civil society to set a social 
development agenda for the newly formed Duterte presidential administration. Consequently, as I had only met a 
number of participants for the first time and several came and went during the conference, some of the speakers 
were not identified in my notes. 
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part of the name of two of the Indigenous Peoples Organizations forming the convergence, and 
one of the Lumad Mindanao leaders quipped that the newly formed convergence name gave 
Lumad Mindanaw a “middle name.” However, there has never been an exclusivist or strict 
mandate to use either husay or Lumad. In particular, with the unique characteristics of the 
Bangasmoro situation, indigenous leaders engaged in that context more often referred to 
themselves as Non-Moro Indigenous peoples, a term that was also debated in reference to 
languaging in the proposed texts of the Bangsamoro Basic Law, to distinguish themselves from 
the Moro Indigenous Peoples.49 Furthermore, while “Lumad” is actually not an indigenous 
term but rather Bisayan, “husay” and nearly identical words (usay, husoy) are actually endemic 
to particular tribal languages and understood across Lumad groups, as well as in the Bisayan 
language. Thus, more so than the Lumad term (which was imported and then appropriated by 
Lumad leaders), husay actually reflects indigenous identities and traditions in Mindanao.50  
Using husay as an umbrella term for (at least) the fifteen different customary justice 
and peacemaking traditions that form core elements of each group’s identity who were present 
at the meeting might complicate distinctions of customary legal practices in particular tribes, 
and how they relate across ethnic boundaries. However, those leaders present did not anticipate 
this as an issue, as the Mansaka datu noted above, “we don’t need to debate the specific tribal 
terms.” For one, each tribal leader present would have had at least a general understanding of 
their own customary processes, (which they frequently referred to by stories and experience, if 
not by name, in the course of their discussion), a ready acknowledgement that customary law 
constrained interference in the sakop (constituency/domain) of other leaders (as exemplified in 
Lumad Mindanaw’s motto “1 tribe, 1 territory, 1 governance”), as well as reflecting a sense of 
fundamental shared values which became the guiding framework for the convergence (see 
below).51 Rather, their focus, as revealed in their comments and discussions, was primarily 
outward-facing towards non-Lumad who had a difficult time understanding their cultures and 
therefore intervened violently in their culture and communities; and upward-facing in relation 
to higher level peace processes negotiators and actors whom they believed had the power and 
 
49 Non-Moro Indigenous Peoples also has limitations, primarily the fact that it is a negative ascription, defined in 
terms of who the Teduary, Lambangian and Dulangan Manobo are not, rather than who they are. Nonetheless, it 
is the term that is often heard in discussions about Lumad engagement in the Bangsamoro.  
50 Incidentally, in Filipino/Tagalog, the national language, husay means “expertise,” “skillfullness” or a state of 
“settlement.” 
51 The relationship between collective and tribe-specific perspectives on the application of customary law in the 
Banwaon community, particularly in terms of IPRA, are extensively discussed by Gatmaytan (2001) in “Political 
Implications of Banwaon Indigenous Law” where he states, “the prescription of mutual respect can be translated 
into spatial or geographic terms.... the batasan of one talugan [domain] cannot be imposed upon the people of 
another...A visitor...may not 'import' his/her own batasan into the area” (p. 38).  
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capacity to restrain those fomenting the various forms of violence. In terms of a legal culture 
framework, husay represented a cultural motif or form that could be easily comprehended as 
the external face of Lumad justice advocacy, thus raising the legal consciousness of non-
indigenous actors and allies who could support its use and help create spaces for Lumad legal 
mobilization asserting their cultural agenda in the peace process. Towards these ends, the 
guiding elements, parameters, and framework for Lumad Husay Mindanao was culled and 
synthesized as follows:  
1. Independent voice rising to the formal peace process… (“independent nga tingog” nga 
“lupad sa ibabaw…samtang...”) 
2. …that is ancestral domain and community-based (“…ipatugpa sa ground”) – combined 
together, points one and two literally mean an “independent voice that flies up [to 
engage the formal peace process] while being launched from the ground” 
3. Promoting a concrete IP Agenda 
4. Guided by tribal law and our own leadership to assert [our] culture, agenda and interests 
(“giniyahan sa batasan sa tribo ug kaugalingong pagdumala - pagbarug sa kultura, 
agenda ug interes”) 
5. There is a need for “cleansing the land in preparation for replanting” (“hugasan ang 
yuta aron matamnan pagusab”) – which refers to the ways in which their territories 
have been violated by the incursions of armed groups and violence in their domains. 
6. Conciliation/Dialogue “husay” experts will be recommended to the formal process 
(“dapat ang hawod sa paghusay ang musaka sa pormal nga proseso”) 
7. Direct victims should participate and tribal experts will determine who will join 
(“mismong mga direktang biktima ang dapat muapil; ang mga eksperto sa tribo 
magpadayag kinsay mulingkod”) 
8. As a tribal revitalisation campaign to fellow tribespeople, [who have lost their 
identity] to “come home to the tribe” (“mangampanya sa paguli sa uban: "balik na sa 
tribu”). (LHM Conference Notes, 18 Aug. 2016) 
The overarching guiding principle of the partnership, as it was understood by those in 
attendance, was restoration (“pagpasig-uli”), and was articulated as: 
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• We are not against anyone, as long as we are standing together for the rights of IP; this 
is the idea of all IP for the benefit of all IP. Therefore, people don’t have to abandon 
their group or agenda, as long as their sense of identity is claimed and asserted.  
• The mandate comes from the ground, we have to make our own structure and formula 
to use, so it will not be opposed, everything has to be organized at the ground. Pasiguli 
sa relasyon (Restoration of Relationships) needs to start at the community level, there 
is a need to prepare the ground, cleanse, deal with the damage. (LHM Conference 
Notes, 18 Aug. 2016) 
Lumad Husay Mindanao, therefore, as an intertribal alliance or convergence, sees itself 
offering husay as a locally grounded indigenous peace platform supporting “culturalized” 
peacebuilding with, and in, formal government and rebel groups peace processes (or lack there-
of), and related government programs serving Lumad communities. I will further argue that 
this articulation of husay in a collective, trans-tribal peacebuilding context, is a novel legal sub-
culture within the Lumad Social Movement, particularly, the Lumad Peace Movement therein, 
enervated by the inward-facing tribal elements of various customary laws emanating from each 
community, while expressing outward-facing aspects that interface and interact with other legal 
cultures in the context. For this thesis, therefore, I have adopted the term “husay” as an 
overarching term describing the legal sub-culture of the Lumad Peace Movement, as well as a 
generic term for indigenous peacemaking and customary justice in Mindanao. This consists of 
practices of relational conciliation (pasiguli sa relasyon), holistic restoration expressed locally 
and metaphorically as “hugasan ang yuta aron matamnan pagusab” (cleansing the land in 
preparation for replanting), and narrative justice of the ancient peace pacts and traditional 
precedents found in various epics across the island, particularly the Mamalu-Tabunaway 
narrative. In chapter six, I will further describe some of the characteristics, leadership forms, 





The Contours of Lumad Legal Culture 
 
In this chapter, I will overview the internal faces of Lumad legal culture, describing 
various elements that are similar across different tribal communities of Mindanao. This starts 
with the Lumad leader, often generically called datu (male chief) and bae (female chief), and 
his or her leadership roles and expectations. I will then review the basic principles and values 
of how justice is achieved through husay, drawing on field experience, academic, and local 
scholarship. I will note the collective nature of conciliation practice, the process values, 
outcome objectives, and the general arenas of conflict transformation. Finally, I will close with 
a brief description of the social psychology of Lumad justice processes 
 
Lumad Peacemaking Roles and Titles 
 
 In the same way that Lumad is a collective term that has been reinterpreted and 
deployed to encompass a variety of tribal identities, datu as a signifier has undergone similar 
employment as an honorific title and obscures a number of related and separate leadership 
functions.52 In some Lumad communities, the word datu is considered a foreign construct and 
is not utilized, with research indicating that the term was first brought to the central Visayan 
islands by Muslim traders from Borneo (Kadil in Buendia et al., 2005, p. 145). The mediation 
process is usually led by a male, however, female leaders, known as bae/ba-e/bai also have 
leadership roles in community peacemaking and act as judges (Buendia et al., 2005, p. 139; 
Manuel, 1973, p. 329). A number of tribes have other words that may or may not be used 
interchangeably with datu: as noted earlier, the Bukidnon datu who specializes in mediation is 
the balaghusay (A. L. Saway et al., 2017, p. 14). For the Manobo the tagahusay is the facilitator 
of the process, while the melow acts as a spokesman or representative, a kind of cultural lawyer 
for the parties (Espana, 2014). For the Mandaya tribe, the general political and judicial 
leadership term is mangkatadeng; and for the closely related Tagakaulo it is matikadeng, while 
the spokesperson in a husay session is called the talaglawung. In some tribes, the leadership 
 
52 For example the Bukidnon/Talaandig/Higaonon male leader (datu) who specializes in rituals is the talamuhat, 
the male healing leader-specialist (datu) is the mananambal; while the female leader (bae) who specializes in 
midwifery is mangungutamo/mangunguyag, the bae who specializes in healing is called mananambal (same as 
the male healer), and the bae who assists the ritualist is called the mangangapog (A. L. Saway et al., 2017, p. 14). 
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term lacks a gender connotation, thus the matikadeng (Tagakaulo) or mangkatadeng 
(Mandaya) can refer to both male and female leaders. One respondent noted that the roles have 
evolved, allowing greater scope of practice for women, but still maintain continuity in terms 
of values and expectations: 
for the justice system now, there are [women mediators], because it has been 
transformed. But you should carry on the qualities of the former mediators. You can't 
be a gossip, can't be vindictive, you have to be just. You must be able to impose 
punishment, even on your own family. So, if you possess all those qualities, then the 
men won't be able to say…that you cannot. But there is a process, it has evolved. 
(Norma Gonos, Interview, November, 2018) 
For the B’laan, it is bong fulong or bong to or just fulong, meaning “knowledgeable one” 
(Rodil, 1996). For both the Teduray and Subanen, timuay is used as a political title, timuay 
comes from the Teduray word timu to "gather" and "unite," while for the Teduray kefeduwan 
refers to the judge or facilitator. A research partner clarified that it was a “common thing” for 
women to be in leadership: 
we respect the leadership of the women, as a matter of fact, timuay is a title applicable 
to both men and women, because the root word is "timu" meaning “to gather,” so 
anybody, where common people gather in a traditional way or has a capacity to gather 
people, is a timuay. (Teduray leader, Personal Communication, April 12, 2021)  
 In my field workshop with Teduray justice experts, they explained kefedewan as 
follows: fedew means the thoughts-spirit-feelings, equivalent to the emotive centre, the heart-
soul-mind of a person in western culture. The word kefeduwan is derived from the word fedew: 
ke-fedew-an, therefore, he or she is the custodian of the fedew of all involved, a conciliator for 
all parties equally. While a kefeduwan represented a particular party to a conflict, and parties 
almost always had their own kefeduwan, it was likely and expected that s/he was also related 
to the other parties involved, as the kefeduwan’s concern was to restore a good gallbladder (fiyo 
fedew) for all sides, rather than a win-loss outcome for her constituent. Schlegel, writing in 
1970, believed that the reference to an indigenous judge (kefeduwan) should therefore be 
understood as a legal specialist or sage; it does not contain the meaning usually associated with 
judges in a western judicial system. 
 Apart from the variety of leadership titles or monikers across Lumad tribes, there have 
been a number of evolutions and appropriations of tribal leadership roles and functions. As 
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others have noted, tribal “councils” and leadership posts have been developed, created and 
modified in response to government and corporate interventions in Lumad communities 
(Edgerton, 2008; Gatmaytan, 2013; Gonzalo, 2018; Rodil, 1996). In Davao city, there is a tribal 
deputy mayor system that was developed and extensively utilized by former mayor (now 
president) Rodrigo Duterte.53 The institutionalization of indigenous categories engendered by 
the passage of the Indigenous Peoples Rights Act of 1997, as well as continuing integration 
and encroachment of lowland culture and peoples in Lumad ancestral domains, has produced 
new forms of datus who emerge in, and transform, the cultural contact zones therein, as shown 
in evolution of the siptin.  
Siptin is…derived from the English word ‘chieftain’, a word that has been internalized 
by Higaunons and other Lumads. There is no equivalent indigenous term in any Lumad 
language. It is fair to say that the role of siptin was not only created in order to conform 
to outsiders’ expectations, it is a concept that has been imported wholesale from 
contacts with state bureaucracy. (Paredes, 2017, p. 168) 
Thus, there has been a relatively continuous adaptation and modification of the tribal 
leadership structure over the years, some of it considered harmful. This was also true, as 
Gonzalo shows in her research with the Tagakaolo community in Malita, where a municipal 
tribal council was created, including representatives from three Lumad groups (Blaan, 
Tagakaolo, and Manobo) as well as one Muslim tribe, headed by an overall tribal “datu.” This 
“tribal council” included non-Lumad members who had been “baptised” as Lumad leaders, 
which many Tagakaulo in the community saw as corrupting, weakening, and demeaning the 
true values and concepts of Lumad leadership for outside political purposes, since for them the 
term datu is foreign to their leadership and governance system. 
 
Principles and Values 
 
A story from my work with Matigsalug Manobo leaders, combined with literature 
review and current research, helps convey the characteristics of internal Lumad legal cultures, 
highlighting a significant continuity of values and principles over time. In 2009, I co-facilitated 
a workshop for the annual retreat of Simbahang Kristyanong Lumad, an association of 
 
53 Unfortunately, though it was in my original research plan, I was unable inquire into this particularly intriguing 
configuration due to constraints on my field work. 
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Matigsalug54 tribal pastors from Barangay Gumitan55 in the mountains of the Marilog district, 
Davao City. I was assisting an NGO that partnered with local tribal churches to support them 
as Christian leaders rooted in their indigenous culture. Using appreciative inquiry, we asked 
the participants to tell stories of successful indigenous leadership from their own experiences. 
Several key elements surfaced in their stories which they identified as the “positive core” of 
Matigsalug leadership, the three highest values being (in Bisaya): mahigugmaon 
(lovingkindness), manggihatagon (generosity), and matinabangon (helpful cooperation). 
These characteristics are similar to the ones described in a recent study with Manobo 
Evangelical Christians when asked about their use and interpretation of the Bible. In those 
results, McMahon (2018) noted not only significant  
comments that signal the priority ascribed to peace-making qualities within a Manobo 
Christian’s character, there are also numerous references to the importance of an open-
handed, benevolent disposition. This is represented by an insistence on the three 
qualities of hospitality, generosity and food-sharing. (p. 231) 
These values are almost identical to characteristics described by Manuel in his research from 
the late 1950s to 1960s. He observed that Manobo56 leadership meant having good character, 
or matuwangud, which he described with a constellation of terms: "Ta:dtavang, helpful to the 
people; i:ruwon, merciful; marumaruma', sociable and friendly; and matulik, intelligently 
keen” (1973, p. 324). Edgerton (2008) found that fairness and generosity (pangalawat), as well 
as spiritual expertise (pamuhat), were identified as the virtues required for general datu 
leadership, as well as in settling disputes between people, between the spirits, and between 
people and the material and spiritual worlds (pp. 40-50). A similar constellation of values was 
identified during a focus group discussion on Lumad ways of justice conducted as part of the 
Bangsamoro Transformative Justice initiative in December, 2018 where “For the Arumanen 
Manobo, this would be their three pillars of peace: uram which means respect for others, tigker 
or patience and perseverance, and limo or love. Truthfulness or ambanara is also equally 
important.” From this discussion, the following principles of Lumad husay leadership emerge:  
• mercy and loving-kindness 
• sacrifice, generosity and sharing 
• cooperation and helpfulness 
 
54 The Matigsalug are a Manobo sub-tribe living in the mountains north of Davao City and adjacent areas of 
Bukidnon and North Cotabato Provinces. 
55The barangay is the smallest administrative unit in the Philippines and is the Filipino term for village or district. 
56 Manobo is the current spelling of what Manuel glossed as Manuvu 
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• hospitality and welcome 
• patience and perseverance 
• truthfulness and fairness 
• spiritual and ecological sensitivity 
• flexible intelligence and creativity. 
 
Leadership in Legal Culture: Collective Conciliation and the Multi-datu System 
 
According to research conducted between 1956 and 1979 by Arsenio Manuel (1990), 
there was no complex chieftain leadership structure among the Manobo communities that lived 
in the areas surrounding Mt. Apo prior to the 1800s. He suggests that the existence of leadership 
roles and structure developed due to increased trade and changes in the agricultural practices, 
from nomadic, to semi-nomadic livelihood, then to settled agricultural life-patterns, allowing 
the accumulation of traded goods that could be used for appeasement and restitution in the 
governance system. 
they used to totally shuttle the village population to two or three sites in rotation. The 
villages were governed by old men in the 19th century, later developing leaders or 
bayanis [warriors] who became recognized in their respective areas of influence; the 
datus evolved in the 20th century...by prefixing the term datu before their names. 
(Manuel, pp. 144–145) 
He claims that the "multi-datu" system came into being as a result of the increasing number of 
inhabitants, "each village having two or three or more datus depending on the size of its 
population." Datu-ship was also sometimes accorded to traders who, "became effective datus 
because of the accumulation of wealth as their influence facilitated the settlement of disputes." 
Tribal consolidation and identification were facilitated by "the recent war [World War Two] 
when Datu Duyan succeeded in gaining recognition through his knowledge and experience 
gained during the pre-war and occupation years, his benevolent policies, and connections with 
some government officials." Therefore, the social organization, leadership structure, and 
judicial leadership roles in the tribe were influenced by both economic and political factors, 
changes in technology, the capacity of leaders to enact "benevolent policies," capitalize on 
connections to national elites, and all in the context of flux caused before, during, and after 
extreme violence ("the recent war").  
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However, as Oona Paredes reflects on her research with the Higaunon tribe, a tribe 
closely related to the Talaandig, the term “datu” is  
a popular adjective among lowlanders used to mark someone who has amassed 
considerable material wealth. . .. This popular use of the word shows that the Lumad 
brand of leadership. . . remains poorly understood. We have yet to appreciate fully the 
most basic aspects of datuship.” (2013, pp. 172–173) 
Appreciating “basic aspects of datuship” means ascertaining the complexity and nuance of 
peacemaking within the tribe. The term datu, and the honorific bae/ba-e/bai when referring to 
female leaders, while often translated as chieftain, does not have the same implications 
contained in the English word. Explicating the forms of datu-ship and bae-ship that have 
developed over time and under cultural import is part of the purpose of this section. Paredes 
(2017) provides a succinct description of the leadership form as it is located in the general 
Higaunon governance system: 
there are often quite a few datu in any given community, none with actual legal 
authority over the rest. Nor are individuals obliged to follow blindly the commands of 
a datu, in part because the status differences within Higaunon society do not extend to 
hierarchies of rank or class. While it remains poorly understood, it is fair to say that 
Higaunon customary law, as a political system, does not encourage the establishment 
of a centralized leadership, a permanent power hierarchy, or the significant 
accumulation of power by one individual. Instead, it demands consensus and engenders 
the cooperative dispersion of power. (p. 166) 
As noted, there is not just one datu in a community; rather, most tribes have levels or 
role assignments for datus whose titles contain implicit responsibilities. In fact, in the 
community where Schlegel conducted his field research on Teduray law and justice, fully 1/3 
of all household heads were recognized as either major or minor kefeduwan (1970, p. 59).57 In 
most cases, leadership titles and roles, while having established forms and structures, are also 
individually tailored and assigned in the traditional leadership investiture process which is 
based on the person’s particular history, expertise, reputation, genealogy, and the guidance 
received through spiritual discernment in the process (A. L. Saway et al., 2017).  The formation 
of tribal councils, as a (sometimes) controversial evolution in tribal governance, none-the-less 
 
57"Tiruray" was a word that was first used by colonial administrators, missionaries, and later researchers, but 
which has since been corrected to "Teduray" by the Teduray community itself.  
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has significant cultural nuances. The Talaandig gugud (oral history) indicates the existence of 
a pre-Hispanic Talaandig council as revealed in the story of the establishment of the eight-
member walu ha pasagi (“council which lays down precepts”) by Apu Agbibilin. This group 
of four men and four women was appointed by Apu Agbibilin and their offspring became the 
progenitors of the four major tribal groups of Mindanao - Talaandig, Manobo, Maranaw, and 
Maguindanao (Unabria, 2000, p. 25).  
According to the Batasan Adansil (customary law) documented by Higaunon tribes in 
and around Iligan City, northern Mindanao, there are forty-four types of male datu leadership 
roles or specializations, six types of female bae leaders, along with bagani 
(warriors/defenders), and baylan (herbalist/spiritualists). Among the forty-four datu roles, 
many if not a majority are related to the practice of community peacemaking, with 15 roles 
described primarily in terms of mediating, problem-solving or judicial functions, and three of 
the fifteen seemingly specialized for interventions in blood feuds (Abungan et al., n.d., pp. 27–
29).58 This documentation noted that the Higaonon “court” was generally composed of seven 
member datus who could be selected by the parties involved: the Datu Gunsi, discussion 
moderator (“tig-abli sa hisgutanan”); the Datu Bobong, an advisor (“tigtambag”); the Datu 
Aynunan, the parties’ consensus builder (“tigpauyon sa duha ka partido”); the Datu Lantong, 
the discussion convenor who ensures orderliness (“tigpahiluna sa hisgutanan o tigbabag sa 
kasamok”); the Datu Imbat-aw who ensures understanding between the parties (“tigpasabut sa 
duha ka partido”); the Datu Dimasankay, the court officer and community “police” force 
(“tigdala sa mabug-at nga mensahe - literally “carrier of the heavy message” - ug nagsilbi lider 
sa mgu pulis sa korte o tulugan”); and the Kunulan or judge, a role taken by either the Datu 
Masiricampo or Datu Diamla (Abungan et al., n.d., p. 20). 
In other words, appreciating “datuship” means understanding that the leadership 
structure of the community is built around, and incarnates, intentional, dynamic, and highly 
nuanced community justice roles and material-spiritual peacemaking imperatives. For the 
Talaandig, this mandate began with the creation story, where Agtayabon Migbaya (the highest 
god) brought peace in the relationship between the three supreme beings. This allowed 
Magbabaya (the supreme creator-being) to establish the natural order, which eventually led to 
 
58 An excerpt from this list of titles and roles portrays the holistic and comprehensive coverage of the tribal 
conciliation structure: Datu Lumbac - tigpatunga (separator/go-between), Datu Makahusay - tighusay (reconciler 
of cases and blood feuds), Datu Diamla-  tigtulay sa duha ka partido or pamilya (bridge between two 
parties/families), Datu Sangcopan - tigsulbad sa bug-at nga problema (heavy problem solver), Datu Ayunan - 
tigpauyon (agreement-maker), Datu Kuluba - tigpanalipod sa katawhan (people’s defender), Datu Kaubayan - 
maduolan sa mga problema (ombudsman), and even one who is assigned to “cool the problem” the Datu Mayor 
Bayok, tigpabugnaw sa mga problema (Abungan et al., n.d., pp. 27–29) 
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the commissioning of Apu Saulana the ancestor of the Talaandig, as the peacemaker among 
the tribes through the symbolic gifts of the oil and comb. The oil and comb symbolise the 
ability to reconcile and solve conflicts as combing out the tangled knots in another person’s 
hair. Interestingly, the meaning of husay, in non-Lumad Bisaya, includes being “untangled,” 
and may therefore echo a deeper, forgotten indigenous storyline whose meaning has 
nonetheless been retained in the contemporary Cebuano language. 
 
Bangon, Restitution, and Community Restoration  
 
Manuel noted that "every Manuvu is a potential fixer of trouble provided he has means 
or wealth," and the primary non-material “means” he referred to was skill as a "fine talker," 
which would allow one to convince people to donate when raising collective restitutions 
(Buendia et al., 2005; 1973, p. 347; Schlegel, 1970). Having material “means” meant one 
would directly contribute to indemnity payments. The lay pastors and village leaders in the 
workshop I discussed earlier illustrated their tripartite model of cultural leadership values 
(generosity, love, and cooperation) by telling a story about a conflict or problem in the 
community between two families. In such cases, the datu (village chief or leader) is typically 
asked to intervene as a mediator in order to solve the problem. Since indigenous communities 
are traditionally communal in orientation, the conflict is presumed to be a matter that concerns 
both the immediate and the extended families of both parties. If it is a complex or serious 
conflict, several datus will work together as a kind of conciliation team to restore the 
relationships between the disputing families, something that Manuel observed to be preferable 
in facilitating rapid prevention of potential retaliation (1973, p. 344). As part of the process, 
the datus go back and forth between the families, traversing mountain ranges if necessary, until 
they agree to terms that will resolve the case.  
If there is a loss on one side and a need for restitution, the offender, with the help of his 
or her family, pays cash (in modern contexts), a combination of cash and/or some in-kind 
payment (traditionally a chicken, horse, or pig), and/or heirlooms or treasured items, such as a 
traditional sword, tools, or instruments. These are known as pusaka in various Manobo 
languages; bangon (literally “resurrection/bringing to life”) for the Tagakaolo; and in like 
manner for the Teduray, bangun is a form of bride wealth or property (called tamuk) which 
could be exchanged or returned as part of the restitution process. It was relayed this way during 
a focus group discussion conducted during my field work: 
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Subanen gukom (male leader): once it has been settled, it’s really settled (“nahusayan 
na sya”) there is no further response. For example, even in a killing. When someone is 
killed, and it involves a fellow tribesperson, the process is that it goes to a tribal leader, 
who then informs the tribal leader on the other side, to decide who will be the first to 
discuss/or be spoken to. There are a lot of possible processes there. It could be just the 
tribal leaders themselves discussing as tribal leaders, and if they come to agreement, of 
course, there will be a “penalty” and then there will be a ritual, it concludes with a ritual 
if there has been agreement (“magkasundo”). There is another process. They are 
called…and the two are brought in front [of the leader]…the one who committed the 
offense (“sala”) and the relatives of the one whom the fault was committed against…. 
So what will be done here? The Subanen have no prisons? So what will they do? Then 
a ritual will be done, then the payment (“bayad”), the compensation (“multa”), the 
payment by the guilty party, we call the payment bangonan [from the word bangon], 
it’s a payment that means the person who died is brought back to life (“buhion”). Then 
there will be a ritual. 
JS: What do you mean by buhion? 
Kulamanon bae: [interjecting] things are brought back to life, but not totally, it’s like a 
symbol… 
Subanen gukom: …there is a ritual, so that the victim will not hate, once the issue has 
been settled by the tribal leaders….another term for bangonan is honour payment 
(“bayad sa dungog”). (Focus Group Discussion, Nov. 25, 2018) 
The amount of restitution depends upon the gravity of the conflict, especially the amount of 
shame and social dishonour caused by the offense.59 It is assumed that the offender will appeal 
to his family and relatives to assist him in gathering the cash or items needed for the restitution 
payment if he or she cannot afford it alone. In other words, resolving the conflict is not only an 
individual responsibility, but also a collective obligation for the wider community (Manuel, 
1973; Schlegel, 1970).  
In cases where the offender and his/her family lack the material or financial resources 
to make the restitution, the datu himself helps make up the insufficient portion of the payment 
 
59 I was once informed of an altercation between two people that resulted in a steeper compensation payment, not 
because of the physical severity, but because of the location where the fight occurred, (in the central, public area 
of the village) thus incurring greater social dishonour. 
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on behalf of the offender. However, if the datu is poor or unable to pay what is lacking, he has 
the right to go to other community members and ask them to contribute. Manuel (1973) states,  
when the peace and order of the community is at stake...the expectation of sharing in 
the social responsibility is greater than in the family or kin group. So that the datus may 
ask for relenquishment of any spear, blade, gong, or animal in the yard for the purpose 
of completing the wergild, since...the only way to restore peace in the community is to 
compensate the wronged individual or his kinsmen. Hence the social responsibility is 
not only felt by the datus, but by the whole society. (p. 234) 
Moreover, as Manuel implies above, the datu is allowed to take a horse, for example, from a 
community member and include it as part of the restitution agreement, and this may be done 
without prior consent from the owner, a practice known to the Matigsalug as dampas (their 
close relatives, the Ata-Manobo, call this saplag), thus putting himself in debt to the owner of 
the horse. While this seems like a gross violation of a mediator’s neutrality and smacks of 
authoritarian values, complicating and adding fuel to the fire of an unjust situation (as 
understood in a Western context), the tribal pastors in the leadership workshop provided an 
alternative explanation. For them, this practice demonstrates the best values of indigenous 
leadership and community-life: lovingkindness, generosity, and helpful cooperation. For out 
of deep love and concern for the peace of the community, the datu (along with the community) 
sacrifices personal resources to bring a just resolution to the conflict. Thus, as Schlegel 
observed, justice was about enabling collective agency and participation, a process that he 
called “Justice Without Domination” (Schlegel, 1998). 
 
External Relations and Networks of Restitution 
Reprising Junker’s (1999) research that I review in the context chapter in appendix A.6, 
based on early Spanish colonial contact accounts, Junker notes that datus negotiated inter-
group alliances symbolically through the exchange of brides and bride wealth, and these pacts 
were sealed by ritual blood oaths as “institutionalized peace pacts” that “established a social 
and political relationship” and were part of a constellation of “core cosmological notions” 
defining a “shared elite culture” (pp. 301-302, 305). Relationships were necessary to facilitate 
not only prestige good exchanges and political alliances, but a “substantial volume of 
interisland trade in food staples…and basic raw materials” (p. 302). They support the everyday 
economy which allowed non-elites to obtain “more mundane domestic goods” (pg. 303) which 
were,  
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key in cementing political relations in prehispanic Philippine complex societies. 
Exchanges of luxury goods60 between the chiefly elite…occurred in the context of elite 
marriages and bridewealth exchanges, ritual associated with intergroup conflict 
resolution, and competitive feasting events.  (Junker, 1999, p. 303) 
This indicates that practices of dispute conciliation, inter-polity marriages, alliance 
building, including the law of damages, were extensively utilized and provided non-violent 
alternatives to the law of the spear, while the exchange of goods served as the “material cement 
for political integration” (p. 305) both within and between pre-Hispanic communities, and 
some elements continue to be practiced in the present (Buenconsejo, 2003; Gonzalo, 2018). 
The datus would rely on a network of inter-village assistance agreements (abpapuanakoy) and 
peace pacts (suha), as well as intermarriage networks, to procure the necessary materials 
needed for peacemaking (Manuel, 1973, p. 344). I have already noted how these goods 
compose the concrete materials of reconciliation and restoration in Lumad legal practice. Even 
in the current context, this remains to be true. According to Gonos,  
before we had horses, water buffalo, [for] the payment, and sometimes the thing that 
went before was an expression. Not that the crime can be repaid by a water buffalo, or 
a horse…what matters most is your expression of giving something because you 
recognize that you are at fault. (Interview, Nov. 16, 2018) 
Among contemporary Evangelical Christian Manobo communities, McMahon (2018) notes a 
highly embodied belief in incarnational energy that invests the Bible itself as a physical 
talisman and object of power to promote interpersonal reconciliation, physical healing, 
“deliverance from affliction,” and even preventatively, to ward off spirits. This is similar to the 
common practice of using charms (anting-anting) to prevent misfortune (pp. 196-198). In terms 
of its  
restorative potential for damaged emotions. Interviewee 35… declared faith in the Bible 
to put his/her goinawa (breath) right….[With] the goinawa as metaphor for the seat of 
a person’s feelings and that the state of an individual’s goinawa is dependent on proper 
relationships of respect with other Manobo. (p. 198) 
 
60 Prestige goods consisted of  animals, metal weapons, and even “slaves, exotic porcelains, metal gongs, and gold 
ornaments” which were indicators of the extensive trading and raiding that occurred (Alcina in Junker, 1999, pp. 
298, 299). 
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As such, the materials necessary for the production and practice of law by datus and baes, and 
in fact the entire community itself, are shared and accepted by all, and (as will be discussed in 
later chapters), transformed as they circulate in arenas outside the community. However, the 
values undergirding the structures seem to be remarkably consistent over a significant period 
of time and dramatic environmental, religious, and political change since Schlegel, Manuel, 
and other studies referenced have been conducted at various times over the past hundred years.   
 
The Objective of Lumad Justice: Restoration of Relationships 
 
 Norma Gonos, in describing her recognition as a female Mandaya mangkatadeng and 
mediator noted: 
I was born as the daughter of a leader, but there is no formal [process that determines] 
I will become a leader, I will become a mangkatadeng. But I took it upon myself, 
because for us, if you are approached, that means, you are a leader there, you are 
respected. Because, you won't be able to mediate unless you are respected. You see, 
respect is important….Respect is the most important. Respect, in the structure, [it’s] 
core in their process. So even if you’re saying you're not a mangkatadeng, if you go to 
me and ask me to help, I cannot say, 'I'm not a mangkatadeng'...so like in my case, I am 
forced to recall the processes of my father, and do it now. Maybe there are some things 
that have changed, but the principles, the context of the process is still the same.  
JS: Have you applied this kind of process, as a respected leader in your work for peace? 
Norma: You have to, that's part of the advocacy. I'm not claiming I can do that 100%, 
it's also difficult to be working with the government. But since, again, my basis is that 
the person who asked me to join [intervene] has respected what I am doing, so maybe 
I'm not sure if 100% is heard, but what I am doing is known…the process that is being 
implemented. (Interview, Nov. 16, 2018) 
This echoed Schlegel’s (1970, 1998) description of the Teduray justice system (as he observed 
it in the 1960s) that identifies respect – particularly for others social standing, feelings, and 
property – as a key feature and fundamental criteria of justice: 
respect for other is the Tiruray’s most basic moral obligation – the essence of his tribal 
custom and the guiding intention of behaviour felt to be most distinctively Tiruray. 
Thus…a world in which the sensitivities of all are respected by all is the society’s most 
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compelling moral goal. Only such a social situation can be assessed as good, as right, 
as being “the way it should be” – as being, in the fundamentally important Tiruray 
concept which sums up all such ideas, fiyo.” (31) 
Conversely, the source of potential conflict and violence was any reckless or foolish (dufan) 
behaviour that violated or disrupted fiyo and caused a bad fedew (“gall bladder” according to 
Schlegel) for the individual harmed, “to act foolishly is to enrage a fedew. It is thus certainly 
to upset normal social relations and … to [possibly] incur violent bloody turmoil for oneself 
and for society” such as blood feuds (1970, p. 43). Preventing such turmoil was the overarching 
motivation of the Teduray approach justice.  
The Teduray justice process was structured around the conciliatory roles, position, and 
posture of community mediators (kefeduwan) who managed conciliation sessions called 
tiyawan. In the end, the victim had to feel the restitution corresponded appropriately to the 
harm caused, while the offender had to feel that his obligation to make restitution was fair and 
justly construed, not excessive. Teduray leaders in my research stated that justice results in a 
fiyo fedew so the “good gall-bladder” of Schlegel (1970) should be translated as a kind of 
holistic “peace of mind.” Thus, the overarching goal of Teduray moral behaviour, the direct 
and indirect confrontations involved in the tiyawan process itself, and the kefeduwans’ 
management of the process, was the restoration of fiyo - individual and collective well-being 
and peace of mind. This was subjectively determined by both the aggrieved and the responsible 
party’s sense of satisfaction for their respective fedew, producing an outcome where “all faults 
are accepted, and rights…respected – which to the Tiruray is justice” (also see Edgerton, 2008, 
p. 43; Schlegel, 1970). Therefore,  
loyalty was not to personal interests but to the restoration of just public order. Their 
goal was not for either side to ‘win,’ but to achieve a genuine settlement in which all 
fault was determined and accepted and all hurt gall bladders [the psycho-social-
emotional center] were vindicated and restored….When the settlement was reached, it 
was invariably regarded as the joint achievement of all participating adjudicators, not a 
personal triumph or defeat for anyone. (1970, pp. 167–168) 
Edgerton (2008) had a similar observation of the Bukidnon datu/balaghusay-led negotiation 
process, where “victory of one party over another was regarded as achieving nothing more than 
the prolonging of bad feelings that had made the [paghusay] ceremony necessary in the first 
place” and thus “any datu whose mediation efforts resulted in a situation characterized by 
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continued ill feelings failed not only the parties directly involved but the entire community, 
whose members stood to suffer from continued instability” (p. 43). 
Roda Cisnero (2008) in her comparative study of 11 Mindanao indigenous communities 
synthesized several notions of justice that reflect common outcome objectives: 
14 of 18…case studies heavily hinge the notion and concept of justice to the restoration 
of peace and harmony within and amongst communities. Justice is equated to concepts 
like peace, harmony, contentment, order and common good….[and] anchors their sense 
of justice on the protection of one’s dignity and alleviation of the injury caused to the 
victims and their families. (p. 107) 
Additional aspects of justice noted in her study include valuing “the sense of satisfaction and 
contentment of both parties” and she concluded that “the prevailing element and institutional 
foundation of these IDRM/IJS [Indigenous Dispute Resolution Mechanisms/Indigenous 
Justice Systems] is still driven by the need to strengthen community relationships and instil 
good values and norms” (p. 105). Thus, reconciliation has a higher value in the Indigenous 
mindset in relation to retribution. Further, “harmony within the community comes first” such 
that “the concept of social cohesion and restorative justice are at par” (p. 110). Alim and his 
co-authors (2007) concur that the objective of indigenous processes for “the victim, the 
community, and the aggressor….restores them to their original state and relationship before 
the commission of violence” (p. 176). 
 
Holistic Healing: The Ecological-Social-Psychology of Leadership Ascription 
 
Datus, baes, mangkatadengs, timuays, kefeduwans, balaghusays, bong fulongs, 
gukoms, and other Lumad leaders are able to negotiate settlements in multiple arenas: the 
spiritual, the physical, and the environmental. This was emphasized in a research interview 
with an NGO worker and researcher who has spent many years partnering with Lumad 
communities in environmental defence and resource management. She suggests that gantangan 
and timbangan concepts provide the framework of justice among the Talaandig in vertical and 
horizontal planes (Interview, Feb. 20, 2019). This also plays out in the ways in which leaders 
are recognized and chosen.  
Although Lumad leaders tend to be descendants of founding families or leaders of their 
respective communities, datu and bae authority is not guaranteed by heredity. Being a datu or 
bae comes by ascription by the wider community of his or her incarnation of the leadership 
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values and qualities over time and in various arenas of action and discourse (Gonzalo, 2018; 
Manuel, 1973, p. 324; A. L. Saway et al., 2017). Unlike in Moro indigenous communities 
where a child born into a prominent family would already be referred to as datu, I have never 
heard Lumad leaders refer to their children in such a manner. Lumad conciliators would ideally 
have the following characteristics that they embody as the most valued traits and characteristics 
of Lumad culture: 
A definitive knowledge of customary law, mastery of the panud (oral history), 
commitment to the community, the ability to listen to others and treat everyone fairly, 
the ability to generate a public consensus, personal humility and a distaste for attention-
seeking behaviour. They are not only community leaders and adjudicators of customary 
law, but are also the repositories of oral traditions as well as secret knowledge passed 
down from the ancestors. As such, the datu or bae is a living embodiment of Higaunon 
law, cultural tradition and historical memory….the designated ‘culture-bearers’ of their 
communities, rather than holders of a particular political office. (Paredes, 2017, p. 165) 
Therefore, the question I was asked by Datu Vic Saway, “Do you know how to solve 
conflicts between animals, or between plants and animals?” at the beginning of my research on 
indigenous peacemaking practices in Mindanao, not only conveyed  a message about his 
position in relation to me as a senior to junior in the research process, but it was also a 
preliminary statement indicating the need for openness to a broader arena of materiality 
composing the field of Talaandig peacemaking discourse. The Talaandig live in the shadow of 
Mt. Kitanglad in Bukidnon province, and within their oral history they have a unique mandate 
given by Magbabaya, the creator, to be not only peacemakers among the tribes of Mindanao, 
but to maintain harmony with all aspects of creation. This can be seen in the following account 
from Talaandig history: 
in the presence of the brothers and sisters of the council, Apu (elder) Agbibilin [the 
ancestor of the Talaandig] entrusted to Apu Saulana the sacred jar of oil (“puti”) and 
comb (“suwat”) that would be used to comb out the tangled hair of conflicts between 
the clans. They were told that in times of conflict, to rely on Apu Saulana because he 
was given the oil and comb to make peace. The oil was kept in Bulan-bulan (the centre 
of the world) and the boundary of the territory of peace extended from there to the 
Kimanga River, the Manupali river and to the peak of Mt. Kitanglad. . . what remains 
is the abode or zone of peace because the peacekeeping tradition of the tribes is 
preserved here. (Simons, 2010a) 
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For the Talaandig, a datu is a leader who genuinely incarnates this spiritual and cultural history, 
channelling the moral values and cultural energy of the legendary sacred oil and comb for the 
entire community through ritual. Buenconsejo (2003) notes that “to be a person in Manobo 
society is to be a consistent participant in Manobo rituals that…is a mimetic representation of 
the Manobo cosmos or nature” (p. 16). Not only is this embodied mediation applied between 
humans and the environment, but mediums conduct conversation conciliating between humans 
and spirit guardians, both Lumad and non-Lumad, in what he calls a “hybrid Manobo ritual” 
(p. 17).  
 
Processes of Justice 
 
Finally, Cisnero (2008) notes that Philippine indigenous peoples’ understandings of the 
nature of crimes and the structures of penalty and restitution systems there is no delineation 
between civil and criminal cases. Rather, offenses “are appreciated not solely in the context of 
the offender and offended, but also within the community and, if inter-tribal….closely 
connected to the…impact a conflict creates on harmony and sense of stability and peace of the 
community, as a whole” (p. 108). Furthermore, “penalties are…mostly determined based on 
the weight of severity of the offense as perceived by the offended party and the community. 
Precedents and penalties, as listed, are generally only of persuasive value” (p. 109). Again, 
these conceptualizations reinforce both the integrated communal arena and the communal 
orientation of Lumad husay processes, there is no distinction between the judicial and the 
interpersonal forums, what matters is both individual and collective restoration. 
 In order to accomplish restoration, the indigenous process of justice itself is restorative 
and conciliatory rather than adversarial. Cisnero observed that not only do peaceful means 
characterize the actual process of indigenous dispute resolution in Mindanao, but the various 
indigenous justice systems across Luzon and the Visayas contain similarities and are “generally 
non-adversarial, non-confrontational and participatory” (2008, p. 104). Schlegel describes the 
Teduray process as a four-step path of “natural healing” where:  
1. The hurt is “registered” it’s not hidden or nor ridiculed, rather, it is respected. 
2. Anger is expected to erupt and is openly displayed within the affected community, 
without criticism. The kefeduwan’s job is to help the victim figure out a response that 
will bring no further harm to the community and prevent a cycle of revenge. 
 158 
3. The victim is then given “a socially honored way to deal with the distress” via a 
conciliation process (tiyawan) involving a series of “sessions.” The pain is made public 
and “handled with great seriousness.” 
4. The sessions result in vindication through a “public and concrete” response to “address 
the source of hurt and put it in its proper place” which includes a “peaceful forum for 
admitting fault and making restoration.” (Schlegel, 1998, pp. 169–171)  
Thus, the overall objectives of the process included the following: showing and demonstrating 
of respect and recognition of each person’s dignity; individual and collective peace of mind 
and healing; social harmony; the affirmation of positive social values; balanced satisfaction; 
appropriate and flexible sanctions. Lumad conflict transformation crosses and incorporates 
multiple boundaries, objects and realities, a partial list culled from the previous discussion 
include: animals, plants, rivers, and mountains; breath, blood, and oil; combs, measuring boxes, 
Bibles, and charms; spirits, ancestors, and mediums; feelings and thoughts; rituals, culture and 
tradition.  
 
Summary, Analysis, and Conclusion 
 
This trans-tribal synthesis of historic and current peace and justice practices in 
Mindanao’s Lumad communities portrays a cultural framework of justice-as-conciliation that 
is characterized by sacrificial, incarnational, holistic, and face-saving leadership. Indigenous 
stories and spiritual understanding, along with a history of intergenerational peacemaking, 
support a collective leadership infrastructure that engenders a culture of peace. In other words, 
the stories, leadership structure, and community roles all fit together as an organic cosmology 
and integrated community justice system that, at its best, enables community members to take 
joint responsibility to do justice and live peacefully together.  
In Lumad communities, individuals a priori understand that the needs of the 
community have a greater claim than individuals in terms of property ownership, and so it is 
not exceptional to make sacrifices for the good of the community, and in one way or another, 
everyone is expected to participate in conciliation processes when conflict erupts. Sacrificial 
and personal engagement in community peacemaking is a basic element of a datu’s leadership, 
since he is generally related to one, or even both, of the families involved in the conflict. A 
datu therefore tries to maintain a store of property, valuables, and goods to facilitate agile 
community conciliation in order to prevent retaliation, escalation and blood feuds, known as 
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rido or lido. In the past he would augment his physical accumulation of wealth through an 
expansive network of relationships oiled by bride wealth obligations (a practice of the past) 
and trading contacts, establishing a secondary or reserve supply of restitution goods that can 
be called in when needed. Thus, there is a direct relationship between the circulation of material 
objects and social reconciliation in environmental and spiritual arenas. In fact, a datu’s 
positionality in the social network of village relationships and flow of material goods, where 
families are intermarried, and the trade and exchange of goods cements relationships, gives 
him or her not only the credibility and the right to intervene, but places a moral, material, and 
ecological/geographic obligation on him to respond to disorder. If the datu or bae does not 
assist, he or she is neglecting a core responsibility of Lumad leadership. 
In fact, in the Talaandig language, the word datu means both chief and mediator, 
according to the SIL dictionary. Thus the datu is regarded as a mediator, an environmental 
steward, and a pastor-priest (Manuel, 1973, p. 344). Across the board, the cultural expectation 
is that the datu has the resources on-hand—both social and material—to lead, mediate, protect, 
educate, and strengthen the community. Leadership roles have changed over time, and while 
certain aspects have disappeared, Lumad leaders have adapted to, and adopted, the realities of 
the judicial systems of the Philippine state. Edgerton (2008), in writing the history of 
communities of Bukidnon Lumad in central and northern Mindanao, suggests that datus’ ability 
to negotiate intra-communal disputes through paghusay was in fact the crucial skill that they 
used to deal with inter-communal issues and other external actors and intrusions, stating that 
“no other institution was more central to the Bukidnon way of life” (p. 41). 
The last chapter started out by taking up the postmodern theory of legal culture as a 
framework for determining whether Lumad husay encompasses a form of justice and legal 
culture. In particular, we needed to answer particular questions that relate to Merry’s 
conception of internal and external domains of legal culture in terms of a poly-tribal articulation 
of legal culture. Since “Lumad” is a meta-collective ascription of identity that encompasses 18 
different ethno-linguistic groups, is there enough similarity in dispute resolution structures and 
practices across the various tribes to suggest that a pan-tribal form of Lumad legal culture - 
husay justice - exists? In answering this it is important to remember that post-modern 
conception of culture focuses on the way in which meaning is constructed through cultural 
action and agency. The problem, therefore, in merely describing Lumad cultural judicial 
structures without detailing how their essential functions and processes are enacted and 
understood in a variety of contexts, is that the meanings that people obtain in their engagements 
with, in, and through those cultural institutions and processes, may not be made explicit, 
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particularly as they are produced unconsciously in everyday action. That is why the stories 
shared in interviews, case studies, and lived experience over time, as well as the discussions 
and reflections of Lumad leaders during fora and meetings on these specific topics, are so 
important for ascertaining the meanings conveyed through those cultural forms. Furthermore, 
those meanings include corresponding arrays of values, and a shared understanding of their 
relative importance, that undergird and compose those cultural meanings as they are co-
constructed and communicated through the actual practices.  
In spite of the fact that the forms of Lumad husay justice encompass a huge diversity 
of titles, terms, structures, objects and ecologies, I believe that the various meanings and value 
orientations attached to, and derived from, those conciliation practices, processes, agencies, 
actors, objects, domains, values, and objectives are relatively consistent across different Lumad 
tribal groups. This is particularly demonstrated by the similarities of Lumad leadership values 
across various communities, which included: 
• mercy and loving-kindness 
• protecting honour/saving face 
• generosity and sharing (resourcefulness) 
• sacrifice 
• cooperation and helpfulness (non-adversarial-ness) 
• hospitality and welcome 
• patience and perseverance 
• truthfulness and fairness 
• spiritual and ecological sensitivity 
• flexible intelligence and creativity. 
Lumad judicial leadership, regardless of the particular title used, is understood to be generally 
collective and contingent up on the particular case or situation, even as actors’ roles are multi-
form (under various names, with one person possibly inhabiting multiple roles) and include at 
the least: 
1. a process leader or facilitators  
2. spokespersons and advisors for each party 
3. people who help mobilize the resources and physical materials necessary for restitution 
agreements  
4. spiritualists and/or ritualists who ensure smooth negotiations in the unseen realm 
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The concept that seems to encompass a gamut of ideal outcomes and satisfactions for the parties 
is that of pag-pasiguli (restoration) and bangon, of bringing back to life the honor, dignity, and 
survival of the aggrieved or victimized person (and their collective identity/community), as 
well as that of the offender and his or her people. Bangon can be enacted in a number of ways, 
but which would usually be understood to include the giving of tokens of respect and 
restitution, significant wealth, or valuable heirlooms. Furthermore, Bangon is a not just a social 
concept and practice, but also describes the actual materials exchanged in restitutionary 
arrangements. Social restorations are also accompanied and substantiated through ritual acts 
and a symbolic gathering, often in the form of a feast or shared meal. In fact, ritual and spiritual 
practices infuse the process from beginning to end in order to ensure that not only the people 
involved are restored to wellbeing and good order, but that those entities who are unseen (ang 
tawo dili makit-an)61 are also reconciled, with the result that everything/everyone is put in their 
place (nahusay na ang tanan). This indicates that an assemblage of physical, social, spiritual, 
environmental and personal relations are all entangled in the performance and construction of 
Lumad husay. Local forms of husay serve meaning-making functions, symbolically 
demarcating Lumad ways of being and engagement within and across tribal boundaries. Thus 
the Mansaka leader could say without hesitation during the inaugural meeting of LHM that the 
particular tribal words did not need to be debated as choosing a single word to describe their 
peacemaking convergence was a matter of acknowledging the shared meaning and 
understanding embodied in their various tribal forms and structures oriented towards 
engagement with non-indigenous actors and institutions. Husay, therefore, as articulated by the 
Lumad Husay Mindanao convergence, appears to be a form of cultural innovation, articulated 
by cultural leaders who understand that forming and reforming both Lumad collective identity 
and particular tribal identities requires finding pathways and symbols that articulate cultural 
meaning between and across shifting boundaries and levels of social reality. 
These shared understandings are all elements of what could be called the internal 
domains or meanings of Lumad legal culture. This does not mean that Lumad leaders 
understand husay as a homogenizing or totalizing concept, in the same way that the term 
“Lumad” was adopted in the mid-1980s to provide a common point of reference and shared 
meaning for Mindanao indigenous peoples collective action and protest while still affirming 
their particular cultures and identities. The adoption of the “Lumad” term has provided a 
 
61 It is interesting to note that while there are particular words and titles for various spiritual beings, in common 
use, there is no special spiritual nomenclature, spiritual entities are still referred to as a “person” - tao - the same 
word used to refer to anyone in everyday language, but just that the person is “unable to be seen” (dili makit-an). 
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discourse of both commonality and particularity articulating that, (a) the indigenous cultures 
particular to the Mindanao context indeed exist, and (b) those cultures retain unique 
characteristics, forms, and practices that merit political struggle and protection. In the same 
way, Lumad husay, as a cultural dialogue platform, provides for shared collective action and 
interaction with non-Lumad actors, particularly institutions of the state and other state-claiming 
movements such as the MILF and the CPP-NPA-NDFP. This leads to a second question which 
we will begin to answer in the next chapter: what is the “external” legal culture of Lumad husay 
justice, and, does the internal coherence of husay’s meanings present something which can be 
apprehended and understood by both Lumad and non-Lumad people, and differentiated in 
reference to other forms of justice and legal culture. Unlike this chapter where we focused on 
the inward-faces of Lumad legal culture as a nexus of shared cultural meanings, next we will 







Husay, Community Accountability, and Revolutionary Justice 
 
BJS [Barangay Justice System] borrowed and adopted “mediation” from the indigenous 
conflict resolution systems of all indigenous peoples in the country. 
 
- Datu Veloso Suhat, Supreme Datu, Arakan Valley, Kidapawan, North Cotabato62 
 
: …what happened last year - The NPA and military came through our area. So the NPA was 
there, with all their people (80), even women and children, they were creating an organization 
to connect with the tribe. I explained to them that we already have a [indigenous] government, 
we already have a [customary] law, we already have a mass base. I told them that if the military 
came, they would scatter and leave evacuees dependent on the DSWD.  So I told them we will 
decide what will do, we can’t just call the military and be called traitor. We asked them to just 
leave us alone. We also talked to the military, not to bring their arms into our area. So being 
independent is that we are mediator, we have to clarify our principles of independence.  
- Kulamanon Bae, LHM conference, Aug. 17, 2016 
 
For now we have our justice system, 2 justice systems working. The Mandaya [system], and 
the processes of the government. But because of IPRA, some in the local government, in our 
case, the Lupon Tagapamayapa [the official government peace/mediation council which is part 
of every barangay (town) local government], they won't conduct a husay [mediation] unless 
it's already gone to a mangkatadeng [Mandaya tribal elder/judge]. So that's our practice now. 
- Norma Gonos, Interview, Nov. 16, 2018 
 
 
In the previous chapters, I reviewed and synthesized various ethnographic and inter-
tribal research outputs, alongside my field data and experience, to re-frame Lumad practices of 
justice as husay, following the discourse of Lumad leaders in the Lumad Husay Mindanao 
convergence. I have used an overarching rubric of Lumad legal culture, where husay’s cultural 




judicial phenomena with diverse cultural sources, practices, and expressions across various 
Lumad tribal communities. Key features of husay justice include a collective form of 
leadership, with particular roles played flexibly by facilitation leaders and those with particular 
judicial expertise. I noted that leadership roles and responsibilities have changed over time, 
and that particular ones are more internally focused, while others are externally oriented. Husay 
processes tend to be consensus-based, cooperative, and distributive of power balances, 
mobilizing collective resources for compensating the losses incurred due to conflict and the 
restorations involved in bangon. Conciliation roles are generally open to both men and women, 
allowing various spiritual, ecological, and ancestral knowledge, expertise, and experiences to 
be channelled in the process. Therefore, the process is holistic, dynamic, responsive, balanced, 
healing, cathartic, community-based, respectful, and honouring.  
In this chapter, I will trace how this Lumad legal culture interfaces in non-Lumad 
contexts, as well as sketching out how other legal cultures and systems interact or interface. I 
will first give an example of how a Lumad leader who was a mayor embodied Lumad legal 
culture in his style of governance in a volatile mixed Lumad, settler, and Moro community. 
Then I will portray a current example of a Lumad husay justice system, that of the Teduray, 
and how it compares with the mainstream Filipino system, with additional discussion of various 
interfaces between the two. This will be followed by sketching the Barangay Justice System 
and conclude with a description and critique of the Revolutionary Justice system (“Hukman 
Bayan”), which will provide a clearer map of the external face and terrain of legal pluralism in 
Mindanao. 
 
Lumad Legal Culture in Governance – The Case of Mayor Ramon Piang Sr.63 
 
An example of how one Lumad leader, Ramon Piang Sr., a municipal mayor in 









it	 is	 a	 detailed	 element	 within	 a	 broader	 political-economy	 research	 project,	 rather	 than	 a	 conflict	
resolution	study.	Therefore,	it	provides	a	more	holistic	and	contextualized	report	than	many	of	the	cases	in	
the	 Rido	 text	 which	 focus	more	 narrowly	 on	 conciliation	 and	 communal	 violence	 elements,	 making	 it	
difficult	to	ascertain	the	interplay	of	other	factors	in	the	contexts.		
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strategically deployed Lumad legal cultural practices within a modern municipal governance 
arena, was documented by Lara (2014) in “Insurgents, Clans, and States.” This case study was 
part of a larger investigation of inclusive political settlements and detailed how a Lumad leader 
obtained and negotiated legitimacy in a complex political-economy of governance within a 
highly conflicted Bangsamoro context. Consequently, the cultural world view and customary 
practices that underlie mayor Piang’s approach are not explored in detail due to the focus of 
the research on political ecocnomy, though they are mentioned in passing. In light of my more 
detailed description of these cultural forms and processes of justice in the previous chapter, I 
re-examine the Upi case to see to what extent Piang’s governance modality may reflect the 
Lumad legal culture as I outlined. More specifically, how exactly did he avoid the widely 
accepted “goons, guns, and gold” governance culture endemic to the region, for as Lara notes, 
"Piang did not amass firearms nor did he control his own private army to deploy violence on 
his competitors. Dialogue, backed up by economic and financial resources, was the option he 
chose to resolve conflict" (p. 197). While Lara’s full case study is worth a read in and of itself, 
I will only briefly review key elements of the dialogue process and structure developed by 
mayor Piang to illustrate how Lumad cultural assets were mobilized as critical elements of 
successful governance in an “extremely violent society” (Gerlach, 2010; Torres III, 2014).  
Mayor Piang became mayor of Upi, Maguindanao, a community with mixed Teduray 
Lumad, Christian, and Muslim populations in a region of Mindanao beset by historic and 
cyclical patters of insurgent and clan violence. His first significant act as mayor, therefore, was 
to set up a “Tri-People Peace and Order Council (TPPOC)” with representatives from  the 
major ethnic groups with a mandate “to enter into continuous dialogue on issues of peace and 
order, head off any violence that could erupt from incidents of inter- and intra-family, clan, and 
tribal feuds, and to gather complaints and grievances that demanded Piang's immediate 
attention" (p. 197). The TPPOC was fully supported and resourced by the local government, 
and significantly, considering the usual process of political interference in local judicial bodies, 
the committee was "not appointed directly by the mayor, but nominated by the different groups 
they represented” (p. 200) which aligns with the ways which Lumad communities select and 
empower their husay experts detailed in the previous chapter. Because the TPPOC represented 
“the traditional and recognized leaders of the most powerful clans. They were accountable to 
their respective constituents" (p. 200) and were actively involved in community conflict 
resolution processes. As we have seen, this is also a natural function of tribal leadership and 
reflects the multi-datu system described earlier. In this way Mayor Piang tapped into the 
existing legitimacy of tribal conciliation structure and culture, and at the same time, embedded 
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it in modern political structures by institutionalizing their role through a formal municipal 
council resolution. By so doing, they became a "credible and legal body," thus maximizing 
both their formal (modern democratic) and informal (indigenous) identities (p. 200).  
A critical moment for the mayor occurred in 2003 when a Maguindanaoan 
(Maguindanao is one of the largest Muslim tribes) was murdered by a Teduray, which could 
have easily escalated into a serious case of rido, or vengeance and retaliation (a “blood feud”). 
However, the mayor refused to mobilize the formal legal system, rather he instructed the police 
not to arrest the alleged killer, deescalating the tension by allowing the accused (and by 
extension his clan) to save face, which can't happen if "you are seen wearing handcuffs and 
being put in jail" (p. 198). This reflects the special concern for not only individual, but 
collective honour that is central to customary justice in Lumad legal culture. Instead, he had 
the TPPOC do their job, and through their negotiations, facilitated an offer where the victims 
would accept P150,000 in "blood money," and the perpetrator acquiesced to a shorter period 
of imprisonment. A limited (formal) legal punishment was combined with exile from the 
community as well as compensation, a common and in many ways more severe, (customary) 
sanction of social exclusion.  Thus, "conflict resolution in this case was facilitated by inter- and 
intra-clan dialogue and mediation based on a mixture of Sharia law, traditional norms, and 
criminal laws, and backed up by a credible commitment to use all resources available to avert 
bloodshed" (p. 199).  
Lara notes that "faced with a clash between local culture and the country's criminal 
code, Piang agreed to the arrangement and sealed the peace agreement with a ritual and a 
celebration” -  following the traditional conciliation process outlined in the previous chapter. 
Furthermore, “Piang claimed that he advanced the amount from his own funds, but was later 
repaid by the family of the perpetrator" – again, as we have seen, a common and accepted mode 
of intervention by Lumad judicial mediators who will often contribute to restitution payments. 
This was especially important as it prevented escalation, for if they had to wait for the offender 
to procure the funds, there was an increasing probability of retaliation, ambushes, and 
shootings, as well as "full blown war...if relatives of the protagonists who were identified with 
the MILF or the AFP got involved" (p. 198). Other members of the TPPOC said the mayor 
actually  wrote off the debt, as the perpetrators could not afford to repay him, and it was left 
unsaid, but possible, that the funds actually came from public coffers. Piang was also therefore 
perceived to support Sharia law by allowing the blood money payment, yet "his solution ran 
against  criminal justice statues and countless government administrative codes, because he 
negotiated an arrangement that would lead to a short time in jail and exile for the perpetrator, 
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instead of the mandatory life imprisonment" (p. 199). In fact, the payment of “blood money” 
as indemnity is not just a Sharia law practice, but a deeply Lumad form of husay using material 
conflict resolution, as noted in chapter six.  
Further, that the collective resources of the municipality were used in the process is 
well within the genealogy of customary practice where everyone participates in mobilizing 
conciliation resources, so that "despite the auditing and other legal violations that this decision 
entailed, the TPPOC members believed it considerably enhanced the stature of the mayor” (p. 
199). The mayor’s skilful facilitation of a non-confrontational process addressing the volatile 
situation and preserving the Maguindanao maratabat (clan pride and honour) was highly 
commendable in cultural terms. Lara himself ties this to Teduray cultural norms, noting that 
“it also strengthened Piang's ties with his ethnic Teduray base because he was seen as imposing 
justice on erring members in a reasonable and compassionate way" (p. 199). Furthermore, over 
nearly a decade of Mayor Piang’s administration, the TPPOC averted nine major conflicts and 
the key was "the mayor's 'flexibility in imposing the law' and his commitment to the process" 
and his ability to make sure “that his presence was felt in the settlement of conflict" (p. 198). 
Therefore, his various involvements in, and his construction of, the process resembled a 
strikingly familiar form of Lumad justice and legal culture modified for use in a tri-peoples 
context. 
This is not to say that Mayor Piang was able to radically alter the wider political-
economy of the region, after all, he was just a town mayor – he still had to carefully cultivate 
relationships with the notoriously violent and corrupt regional government to secure needed 
governance resources. But these resources were used to provide basic services within his 
jurisdiction rather than build up a gross personal fortune, and with skilful administration of his 
bailiwick, Upi became a model municipality within the region, which spurred further 
international development assistance benefitting the region as a whole. In combination with 
institutional reform at the municipal level, he also attracted national government projects and 
relationships with higher-level political elites, catalysing additional partnerships with local 
businesses for infrastructure development and improved tax collection (pp. 202-206). 
Therefore, even the economic engagements that Mayor Piang facilitated reflected Lumad tribal 
practices involving the mobilization of commercial and economic resources along broader 
networks of relationship. His cultural conciliation expertise as well as his skills in the cultural 
governance of the economy allowed him to obtain and project effective peace and order, as 
well as build social trust and legitimacy in his municipality. This cultural leadership 
competency, combined with nuanced vertical and horizontal political and economic 
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engagement, turned a marginal mixed-Lumad community into a relatively prosperous and 
peaceful town in one of the poorest and most violence-prone areas of the Philippines. This case 
seems therefore to illustrate how Lumad legal culture can circulate, in modified form, outside 
of the particular confines of Lumad communities, and seems to indicate a deeper resonance of 
indigenous Lumad conciliation practices within the broader Filipino political community.  
The success that Mayor Piang achieved, also indicates some “slippage” (in the words 
of Mezey) between: Lumad legal cultural practices; the formal mainstream law system where 
those customary forms would be proscribed; and the broader governance system, where 
corruption and patronage relationships constrain inter-communal political cooperation. This 
also demonstrates the importance of discovering novel ways that local elites subvert entrenched 
systems of violence through the mobilization of legal cultures of peace. This nuances our 
elaboration and exploration of the elements of leadership and culture indicated in our previous 
discussions as there are a variety of actors and types of elites that participate in cultural action. 
To speak of “elites” as a singular category is too constrained. This brings us back to our 
discussion of ethnicity, culture and leadership, with the observation that “different elites may 
be involved in ethnic mobilization: a bicultural elite and, in addition, an ethnic enclosure 
leadership that emerges in the process of ethnic mobilization,” affirming our assertion that even 
the concept of “elite-ness” and leadership needs further interrogation (Pieterse, 1993).  
 
A Teduray Model and the State System 
 
The following chart was developed during an FGD-workshop in December 2018 that I 
conducted with Teduray and Lambangian leaders, highlighting basic aspects of the Teduray 
justice system and legal culture vis-a-vs the mainstream legal system: 
Table 6. 
Teduray and Mainstream Filipino Legal Cultures 
Justice System 
Elements  
Timuay Justice and 
Governance System 
Mainstream Filipino legal 
system 
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Person who will 
intervene in the 
problem 
Kefedewan: from the word 
fedew - thoughts-soul-
feelings. 
A custodian of the of fedew 
of all involved . 
A conciliator where all are 
equal. 
Timuay - from timu to 
"gather" and "unite." 
Lawyer: expert in law  
have assigned roles, expertise, 
and hierarchy. 
Intention of the 
3rd-party 
To heal or restore the 
feelings (heart and soul) of 
all people involved, a 
“doctor” of broken feelings.  
Protects the guilty party so 
there can be a restoration of 
relationships. 
Work and income for the 
lawyer so that his client/party 
will win the case. 
Spiritual/Religious  Under Segoyang Sefebenal, 
the God of justice. 
Unggak - spiritual guidance 
is required. 
 
Individual, proforma, swearing 
on the Bible/Koran.  
Location 
Jurisdiction 
It is near the people and 
based on the relationships 
involved, it can be wherever 
people want, in the 
community, home, or tribal 
hall. 
Interventions from outside 
the community (sakop) are 
allowed as long as they 
follow customary process. 
In the court house which is far 
from the people (literally and 
figuratively). 
The court has a fixed and 
place-based jurisdiction.  
Forum shopping is prohibited. 
Issue Lido – conflict, whether 
simple or grave, whatever 
class or form.  
Crime or legal case as defined 
by law 
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Bono – a clan feud. 
Resource conflict requires 
involvement from outside 
community.  
Process Meduf tiyawan  - "Hot 
negotiations/sessions"   
in order to calm people 
down and release the pain. 
Hot negotiations can be 
face to face or indirect.   
Today, customary law 
interfaces with western law. 
legal case - prosecution and 
defence with strict due process 
and rules of court/evidence 
etc., compartmentalized into 
criminal, civil, etc. 
Language Local vernacular languages 
and binuwaya, which is a 
way of indirect and 
metaphorical speaking that 
is important for not 
shaming people or causing 
more hurt. 
English, Spanish, and Latin; 
confrontational and direct 
language for determining 
evidence and obtaining or 
refuting testimony. 
This indicates the technical 
expertise required for legal 
process. 
Decision Timfad - Suggested 
solutions lead to a 
consensus among all the 
involved kefedewan for the 
payment/distribution of 
restitution/tamuk (symbolic 
items; dowry items). 
There is no term for losing 
the case. 
Verdict - A declaration that the 
accused is either guilty or not 
guilty. 
Sanction Dowoy - consisting of 
symbolic items/treasures 
(tamuk) which restore the 
relationships effected. 
Punishment, payment, prison - 
excluded from community, no 
hope for restoration or 
renewal. 
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Dowoy has been monetized 
in current practice and there 
is 
concern that the meaning of 
dowoy is lost if people 
focus on the amount of 
money. 
Bangon - blood money, 
which brings the person 




Feredaan - consolidated 
agreement. 
In the past, feredaan were 
held in memory for 
guidance, now they are 
written down. 
Ritual called sumpa has a 




Separation/segregation of the 
parties.  
Stigma – damaged reputation, 
no fiyo fedew.  
Appeal Barwat - if there is an error 
or failure to comply, barwat 
is process of appeal. 
There is a system of village 
level tiyawan processes 
which can be expanded to 
include more kefedewan in 
difficult cases or escalated 
to the Fagilidan (roughly 
equivalent to Teduray 
supreme court). 
Higher courts of appeals; 
judicial accountability 
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Kefedewan can be 
sanctioned if they act 
improperly 
This is significant for several reasons. First of all, although Schlegel in 1970 predicted the 
disappearance of the tiyawan system, in fact, it still persists, though in modified different form, 
and serves as a potent process and symbol of Teduray identity. Second, in comparing the 
mainstream legal and Lumad systems, the complexity and nuance of the Teduray justice system 
can be appreciated. This sets the stage for the next discussion, on the effectiveness and 
positionality of the local Barangay Justice System in the legally plural Mindanao context. 
 
The Katarungang Pambarangay (KP)/Barangay Justice System (BJS)64  
 
The KP/BJS is functionalised through the formation of a Lupong Tagapamayapa 
(Peace/Mediation Committee), commonly called lupon, with 10-20 appointed community 
members (ideally) in every barangay. It is legally enabled to address relatively minor conflicts 
at the lowest level of formal governance and the actual dispute resolution processes is 
facilitated by a conciliation panel (pangkat tagapagkasundo) composed of three members of 
the lupon which has 60 days from the date of submission to settle disputes. The lupon is 
appointed by the barangay captain (punong barangay) who is elected, and also chairs the 
locally elected barangay council (sangguniang barangay, members are called kagawads) 
which forms the legislative arm of village governance. The barangay also has a local policing 
unit, the Peace and Order Committee (POC), that is empowered for community-level public 
safety and the recruitment of volunteer watchpersons/guards (tanods). There are also 
committees focused on issues like health, waste management, development, nutrition, human 
rights, and youth empowerment, the Sangguniang Kabataan (“youth council”), forming a 
comprehensive, microcosmic local governance structure, at least on paper. 65  The BJS 
represents “established, time-honored traditions based on kinship, utang na loob (debt of 
gratitude), padrino (patronage), pakikisama (comradeship), and community mores 
[that]…define, however informally, how justice should be served” (R. S. Aquino, 2008, p. 13). 




65 The youth council and the peace committee report directly to the barangay captain rather than the barangay 
council.  
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acknowledged overlap, interface, and in some cases integration between it and Lumad 
customary systems, I have taken time here to describe and critique the BJS.66 
Alfredo Tadiar, who authored the Katarungan Pambarangay law that former president 
Ferdinand Marcos promulgated in 1978, argued that the KP responded to a "grave 
dissatisfaction with…the present system" (Tadiar, 2008, p. 7). He further specifies that the 
"grave dissatisfaction" was the result of five factors: (1) interminable delay; (2) high costs; (3) 
popular incomprehensibility of judicial proceedings (including the use of the English language, 
legal jargon, and adversarial processes); (4) restricted access due to corruption, incompetence 
and delay; and (5) the unsuitability of adjudication for minor disputes (Tadiar, 2008, pp. 8–9). 
Within these barriers to justice, the issue of cultural appropriateness emerges. In addition to 
financial expenses and expenditure of time, he cites the emotional cost whereby, "being taken 
to court means the end of any meaningful relationship between the parties. Even the mere 
sending of a legal demand letter in this culture strains relationships to the breaking point" (p. 
8, italics mine). Furthermore, in questioning the suitability of legal process for minor disputes, 
 
66 For	BJS-focused	analyses	apart	 from	 indigenous	 communuities	 see	R.	 S.	Aquino,	2008;	Doce,	Endaya,	
Esteban,	Ramores,	&	Ranada,	2014;	Librado-Trinidad	et	al.,	2011;	Rojo,	2002. 
Figure 7 Barangay	Organizational	Structure	(Aquino,	2008,	p.	12). 
 174 
he notes the psycho-cultural importance of relationship and face-saving that is often damaged 
by the legal process: 
 the true interest of the complainant is an opportunity to ventilate his grievance, explore 
the cause of the problem, get an assurance...and thereby restore the disrupted 
relationship. The imposition of a penalty...damages the relationship...beyond repair. 
The moral condemnation implied from the penalty imposition entails a "loss of face", a 
loss of pride and dignity that amor propio, so important to the Filipino, cannot accept 
(Tadiar, 2008, p. 10). 
In citing the advantages of settling disputes under the KP, Tadiar highlights how it redresses 
the grievances plaguing the Philippines legal system: KP is low cost in terms of time and 
money; the proceedings are conducted in the language of the community and allow for open 
story-telling rather than legally defined testimony; and the investment of KP "compromise 
agreements" with the force of a judicial order. The cultural relevance and appropriateness of 
KP can be inferred in that by explicitly barring legal representation, the KP law opens a space 
for (non-formal) community, religious, or indigenous leaders to assert their expertise in the 
resolution of disputes, which then obtain the force of state law upon settlement.  
 
Critiquing the BJS 
In tracing the genesis of the Katarungang Pambarangay, Capulong (2012) takes a 
critical stance, noting that it was created by former president Ferdinand Marcos through 
executive order (Presidential Decree No. 1508) during the height of martial law as "an integral 
part of his program of centralizing the state, consolidating dictatorial rule, and silencing 
opposition in the years to follow" (p. 654). A 1985 analysis by Silliman observed that the KP 
was,  
 a step toward the rationalization, under state coordination, of the existing local 
institutions for dispute settlement. This is politically significant because it reduces the 
importance of local elites and forestalls the tendency of the rural population to turn for 
justice to revolutionary alternatives. Village conciliation tends to diffuse potential 
threats to the existing social system because it focuses on individual differences rather 
than on systemic problems (G. Sydney Silliman, 1985, p. 281). 
Capulong notes that the creation of the KP was promoted through an appeal to "indigenous 
self-rule" and "Filipino identity" stating, "Rhetorically, then, indigenous (italics from the 
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original text) self-determination and access to justice were among the aspirations that animated 
the birth of the modern ADR [Alternative Dispute Resolution] in the Philippines" (p. 656). 
However, the ADR system embodied in KP "was animated not by access to justice or self-
determination, but by…repression and dictatorial control. Indeed, among those trained in the 
new [KP] law were the provincial and city commanders…who led the program of impunity" 
under Marcos (p. 655).  
 Since the jurisdiction of the KP is the barangay of a municipality, Capulong argues that 
it effectively makes parties beholden to local political elites. This locates it within the overall 
colonial genealogy of justice and politics described by Bangkoff (1996) which saw the merging 
of colonial executive and judicial functions at the local level during the Spanish period in Luzon 
and Visayas, and during the American and early independence period in Mindanao. The KP 
guidelines mandate the mayor as the access point for community disputes, and that he appoints 
the members of the Lupong Tagapamayapa which handles the actual conflict resolution 
process. In practice, it is often the mayor or barangay captain him or herself who directly 
mediates disputes, along with other municipal and barangay functionaries (kagawads, tanods) 
outside the lupon. In a separate assessment of one municipality, only 40% of barangays had 
constituted their lupons, and even those that did lacked regular meetings or established 
processes (R. S. Aquino, 2008, p. 35). Additionally, accessing the KP is a mandatory 
prerequisite one must attempt prior to filing cases in the courts, and thus it can serve as a barrier 
limiting the options of community members with limited time, economic, and political 
resources seeking redress at higher levels of the justice system (Capulong, 2012, p. 675).  
In conclusion, Capulong outlines how avenues of community justice in the Philippines 
are in fact inaccessible due to factors playing out along political axes of struggle. Structural 
features undermine the actual processes as they have been co-opted by local elites that 
marginalize women's voices and are used against political opponents. They are further 
restricted by state-centric ideologies that seek to suppress political discontent, or contain 
operational barriers to those who engage them. In spite of these realities, there is also an 
acknowledgement that the BJS has allowed for the incorporation and perpetuation of certain 
indigenous conciliation values and practices, providing a space where these may be carried out 
and even institutionalized.  
 
Lumad Legal Culture and Community Justice Pluralism in Mindanao 
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In terms of Mindanao’s social geography, the current systems of community justice are 
also pluralistic and to a greater extent mirror the national system, with the formal court system 
and BJS ubiquitous in urban areas and accessible in most rural areas, though perhaps not widely 
utilized. A 1991 study by Burton and Canoy, ("The Concept of Justice Among the Indigenous 
Communities of Northeastern Mindanao") was commissioned by the regional Department of 
Interior and Local Government (DLG) in Cagayan de Oro City due to the "introduction of 
Barangay (village/neighborhood) justice into rural communities" (1991, p. 1). This indicates 
that even after the BJS was created by presidential decree in 1978, its impact on, and use by, 
the Lumad was relatively limited into the 1990s. Burton and her collaborators also cited a 
"world-wide trend in judicial reforms aimed at strengthening the traditional intra-community 
mechanism for dispute settlement" (p. 5) that the KP was but a local manifestation of. Golub 
(1998) has traced the complementary development of Philippine alternative law groups that 
were part of this emergence in the 1990s. Burton’s study intended to contribute to the "further 
enrichment of the Katarungan Pambarangay system" and help the "various national agencies, 
specially the national legal system and DLG [Department of Local Government], in the 
formulation of policies and programs intended for the Lumads" (pp. 7-8).  
Most leaders interviewed by Burton and her associates believed that their indigenous 
political and judicial structures had been weakened under the barangay system. However, they 
found a variety of strategies that allowed for the continued practice and utilization of traditional 
leadership roles and functions, thus the creation of positions such as “municipal tribal 
chieftain” or “barangay chieftain” who were elected from among the datus based primarily on 
traditional criteria. In places that the Barangay Justice System has been established, Lumad 
leaders were often included in the lupon, or cases involving Lumad were diverted to the tribal 
council. These modifications enabling the persistence of customary law have continued up to 
the present across Mindanao (Cisnero, 2008). A Tagakaulo matikadeng from southern 
Mindanao was a lupon member in his community from its inception in 1978 until he retired in 
2015, and believed that his role as a lupon member had helped sustain his traditional leadership 
position, stating that it,  
really helped because if there was a problem here in our area that could not be handled 
through the traditional husay process, they would have it brought through the 
government system (lit. “law”). However, usually, even if the husay was conducted in 
the barangay, it would still follow the cultural way (Gonzalo, 2018, p. 18). 
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Thus, whether a case went directly to the tribal elders for conciliation, or was referred to the 
Barangay Justice System, it would be handled using traditional husay methodologies, and in 
this way, the modern barangay system was altered to reinforce the indigenous political and 
judicial system. In figure eight, Ragandang (2017) shows a slightly different articulation of 
how the Lumad justice system and the barangay justice system interface, emphasizing the 
separation and independence of the two, as Higaunon leaders in his study discouraged referral 
to the BJS. Several features indicate the evolved form of Lumad justice, such as the “supreme 
datu” position, one which many scholars believe to be a recent innovation, as well as the 
position of “vice chieftain,” and the abolition of the death penalty. These are all indicative of 
changes to traditional Lumad husay structures. There are also modifications to the BJS, such 
as the role of the sitio representative (who is not necessarily a part of the lupon as formally 
described), and in fact the lupon seemed functionally inoperative according to Ragandang. 
Figure 8 Interface Framework of the Higaunon Lumad Conflict Resolution Process and the Barangay Justice 
System in San Luis, Malitbog, Bukidnon (Ragandang, 2017, p. 75). 
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Rather, the sitio representative or the barangay captain mediated or arbitrated the conflicts 
personally (Ragandang III, 2017, p. 75).  
Cisnero (2008) identified several other ways in which Philippine indigenous justice 
systems interact or coexist through “negotiated accommodations” with the mainstream legal 
systems, especially at the local level (p. 113). She highlights the importance of case 
documentation as a key interfacing mechanism. While this would seem to be (in western 
context) simply a question of case management, it assumes a heavier consideration in the 
Indigenous justice process because the existence of a written record of wrongdoing can be “a 
stigma that will forever be attached to the family of the offender” (p. 114). It may also be 
symbolic of the intrusion of state law into the indigenous life world and Lumad legal 
cosmology, an interaction that takes many forms, and is resisted and co-opted by Lumad 
leaders in a variety of ways, according to Gaspar (2011) and Gatmaytan (2006, 2013). This 
dynamic was also noted in Mayor Piang’s case, where avoiding formal charges was an accepted 
strategy utilized in order to minimize the social stigma of the conflict and encourage 
participation in non-formal processes.  
However, in other cases, documentation is not an issue, and it is the indigenous process 
that is active and preferred by both Lumad and non-Lumad residents, as a female mediator 
noted in one of my research interviews: 
Kulamanon bae: The lupon [government mandated Barangay Justice System peace 
committee] is not doing it, the first barangay captain went through our [Kulamanon] 
process (“nag-agi sa among kamot”)….They had no log book of the cases, because 
they were not doing anything. Because the Bisayan’s there were all mediated by us, the 
indigenous people (“nagpahusay sa mga IP”), they did not go to the barangay captain. 
JS: Even though they were Bisayan? 
Kulamanon bae: Even though they were Bisayan, I have many in my case 
documentation! They prefer the IP [way]. 
JS: So what is the responsibility of the lupon there? Are they not moving? 
Kulamanon bae: Nothing, they are moving, but no one goes to them [with their 
cases]…. they are just kicking back, they sit around (“linkod-linkod”), they have no 
work. I don’t know now with our new barangay captain, if he has a different idea. But 
the current captain won’t move unless the tribal chieftain is not in place. (Focus Group 
Discussion, Nov. 25, 2018) 
Rather than distinct interfaces, Deinla (2018) theorizes that in the Bangsamoro region, 
the hybridization or blending of legal systems at various levels has blurred the distinctions 
 179 
between the state and “traditional,” clan, and non-state actors authority, a phenomenon noted 
by other researchers in other areas of Mindanao (Gatmaytan, 2018; Verbrugge & Adam, 2016). 
This is because “local actors perform a range of roles that do not distinguish between private, 
public, state and non-state functions” and in some cases “‘informal, traditional mechanisms’ 
are highly formalised and have appropriated elements of what they call the state formal system" 
(p. 222). Her analysis focused on the needs of justice users in the Bangsamoro, which are (1) 
participation in the process, (2) provision of security, (3) payment of restitution (blood money), 
and (4) public-interpersonal, symbolic reconciliation (usually in the form of a ritual ceremony 
and shared meal) (p. 220, 230). I synopsize my data, as well as Cisnero’s (2008) findings, into 
three types of Indigenous - BJS interface:  
1. Pure customary processes, with datus acting in their roles as traditional mediators, with 
either (this would be a case of a majority or near-majority Lumad population barangay): 
(a) no record or report of the indigenous process sent to the mainstream BJS (essentially 
a non-interface option); (b) with the tribal council documenting cases; (c) a general BJS 
documentation such as notation in a logbook that a case was resolved through the 
customary system; or (d) an official full report filed to the lupon.  
2. Customary process that is explicitly reinforced by, or subsumed within, the state by: (a) 
a council of elders being confirmed by barangay resolution, thus giving them exclusive 
and final jurisdiction of cases, or the lupon appointees being composed entirely of IP 
mediators; (b) Datus take on dual-role positions in the lupon, meaning they “sit” in the 
lupon but still function as a traditional mediator for IP participants, and occasionally 
for non-IP as well, with various arrangements for documentation or non-documentation 
of cases 
3. A choice system where the case is filed first with the lupon, after which the complainant 
has the option to choose to continue with the lupon or go through the customary process. 
4. Integrated Lupon-Tribal Council whereby lupon members sit in the tribal council, or 
conversely, tribal elders sit in with the lupon and the process follows a more mainstream 
process. These arrangements, according to Cisnero, were apparently discontinued as 
they created role confusion and discomfort. In particular, elders that were seated as 
members of the lupon felt “they were stripped of the voice of a moralist [they had] when 
they act as mediators in the tongtong [customary] process.” 
 What this discussion indicates is that there is an array of relationships between Lumad 
customary law and mainstream forms of justice. Even though the Barangay Justice System is 
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supposed to promote grassroots justice and incorporate the cultural values of ordinary 
Filipinos, in many Lumad communities it is still seen as a foreign institution representing state 
intrusion and political interference into the Lumad husay system. This means that while there 
is some cultural resonance between husay and the BJS, there is also a great deal of slippage, 
where other systems and mechanisms of justice may come into play. Further, incorporating 
Deinla’s insights, I suggest that the slippage of legal culture between and through the different 
systems of dispute resolution and law is enabled as justice actors (providers and users) seek to 
obtain the socio-cultural elements of justice – security, participation, compensation, and public, 
ritual resolution. For this study, I will elaborate the revolutionary system of justice of the CPP-





The Ethics and Challenges of Researching Insurgent Justice  
Propaganda. Investigating the revolutionary justice system of an active armed 
insurgency by nature could put the researcher and research participants in a difficult if not 
dangerous situation. As I have already explored this in my methodology section, what concerns 
me here goes beyond just the physical safety of research participants, but the intellectual safety 
and moral integrity of the research participants, data materials, and processes. This means 
interrogating a particular form of bias that goes beyond the typical concern in academic 
research over how respondents select and report information. These methodological concerns 
address the issues of conscious or unconscious bias, that is the potential for favorable and self-
serving responses affirming the respondent’s own preconceptions, or altered responses meant 
to conform to the researcher’s perceived intent or bias. What is more interesting, and tricky, 
for researchers in peace, conflict and social movement studies to discern is the relative truth 
present within the ideological skewing of information, materials, and testimonies, i.e. 
propaganda, that is used in struggles for social justice, as well as by governments resisting 
those struggles. There are several arenas that propaganda operates in: the semantic and 
communicative (Walton, 1997); the interpersonal, social, and psychological (Black, 2001); the 
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political and economic (E. S. Herman, 2000; Mullen & Klaehn, 2010); and the aesthetic 
(Huang, 2015).67  
While some propaganda may consist of outright untruth or misinformation, the most 
effective propaganda primarily utilizes relatively accurate representations of reality, and it is 
important to sidestep the negative connotation of the word “propaganda” (Black, 2001). I do 
this to ascertain the usefulness of propaganda as a social and political phenomenon to be 
explored, a communicative model that projects reality based on data and experience selected, 
construed, and conveyed with a particular purpose. In this way, we can see that propaganda is 
one such way to politically project coherence, possibility, and plausibility into the rationales 
and objectives of the causes, movements and mobilizations that the insurgent or counter-
insurgent groups are advocating for. Information is “filtered,” expanding on Herman and 
Chomskys’ (2000) “Propaganda Model” (see footnote above), through the truth-claiming 
framework and ideology of the movement, and then re-deployed to not only discredit the 
opponent, but to also undermine the strategy and ideology framing the opponent’s struggle for 
justice/injustice, while simultaneously enhancing and burnishing the image of the member-
group and validating the just-ness of its cause.  
One of the critical lenses that Herman and Chomsky recommend in ascertaining the 
ideological skewing produced through modern media filters is that of the “worthy/unworthy” 
victim. This means paying attention to how particular groups experiences are highlighted, 
backgrounded, or eliminated, based on the ways in which certain grievances align with the 
interests and predispositions of those managing media filters. Thus, there are both substantive 
and aesthetic elements in the process of (what I call) propagandizing reality, in selecting the 
primary audience or audiences for which the propaganda will be performed or targeted to, and 






“sociological”	 and	 “integration”	 propaganda	 involves	 “the	 penetration	 of	 an	 ideology	 by	 means	 of	 its	
sociological	 context,”	a	 “self-reproducing	propaganda	 that	 seeks	 to	obtain	stable	behavior,	 to	adapt	 the	
individual	 to	 his	 everyday	 life,	 to	 reshape	 his	 thoughts	 and	 behavior	 in	 terms	 of	 the	 permanent	 social	
setting”	(Ellul	 in	Black,	2001,	p.	125).	Meanwhile,	modern	 liberalism	sees	an	 independent	media	as	 the	





five	 “filters”	 that	 constrain	media	 performance:	 Ownership,	 size	 and	 profit	 orientation;	 Advertising,	 as	
Revenue;	Sourcing;	Flak;	and	Anti-Communist	ideology	(Herman,	2000).	
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unearthing the substantive content of propagandized reality, peeling back the layers of truth-
claiming ideologies that frame propagandized reality collections, and unwrapping the aesthetic 
strategies for, and spaces constructed and occupied, in their deployment.  
Inquiry Context. A pall of uncertainty hung over my field work as the Philippine 
government had adopted an aggressive, militarized approach not only to the armed fronts of 
the CPP-NPA, but had labelled progressive political, labour, peasant, and other legal groups 
associated with the National Democratic Front as terrorist organizations. This included 
indigenous peoples support groups and IP leaders themselves, most notable Vicky Tauli-
Corpus, a Kankana-ey leader from the Cordillera region who is currently the United Nations 
Special Rapporteur on the Rights of Indigenous Peoples (UNSRIP). The declaration of martial 
law, ostensibly to fight Islamic terrorism but which covers all “terrorist” designated groups, 
was instituted across Mindanao in 2017. This reinforced an overall climate of impunity and 
facilitated the arrests of a variety of activists, NDF peace process consultants, and opposition 
leaders. This was compounded by the inability of local and international human rights 
criticism, and stipulations linking development aid with human rights compliance, to affect the 
government’s pursuit of its war on drugs that left thousands dead at the hands of police under 
questionable circumstances. In other words, the government seemed undeterred by basic moral, 
legal, and social norms to constrain extreme political violence. Additionally, the government 
instituted measures requiring international delegations to Mindanao to provide information on 
travel itineraries and people contacted (a violation of university research ethics and 
confidentiality protocols), as well as for Filipino non-governmental organizations to provide 
detailed staff lists and sources of funding to the government. The result was a high level of 
wariness by anyone involved in social justice advocacy whom I was researching alongside. 
These issues, but more significantly, my shortened field work time-frame due to extraneous 
factors, made it difficult to pursue interviews with a number of peace and justice advocates or 
make direct observations of revolutionary justice processes. I was unable to interview Lumad 
leaders in my network involved in recruiting Lumad into the government’s CAFGU militia 
forces though I did have conversations with NGO workers who worked with them in other 
capacities.  
I obtained a 2013 Bisayan language publication of NDF-Mindanao explaining key 
features of the justice system and the overall revolutionary movement in Mindanao, which I 
draw on in this section, among other mainstream publications and interviews. This NDFP 
Sulong! magazine served as a promotional tool for the armed movement, providing an 
important window into the revolutionary justice model within the Mindanao and Lumad 
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context. It was published in the Bisayan language, and features Lumad in several prominent 
pictures and illustrations of the activities of the armed and unarmed Communist political 
organs. It seems oriented towards a Mindanao audience and geared for use within and for 
promoting the movement itself. Presumably, the identities of all the authors are revolutionary 
nom de guerres used to protect them from military intelligence gathering.  
 
Insurgent Justice: Rebolusyonaryong Hustisya at Hukman Bayan (Revolutionary Justice 
and the People’s Court) 
The Revolutionary Justice System was formally defined in 1977 when the CPP released 
its guide for the establishment of the Peoples’ Democratic Government. This was just prior to 
when former president Marcos established the Katarungan Pambarangay system, which lends 
credence to Capulong’s assertion that the KP was not just an altruistic mechanism of judicial 
reform, but the construction of a power-laden infrastructure for counteracting dissent at the 
local level. The revolutionary justice system’s primary purpose “is to give true justice to the 
community, especially the oppressed and disadvantaged” (Baweh, 2013, p. 66) thus 
emphasizing the importance of ordinary peoples’ well-being in areas under its jurisdiction. This 
system is justified by contrasting it against the ineffectiveness of the Philippine legal system, 
the failure of the government to effectively implement labour laws and land reform, and laws 
favouring powerful business and economic elites, as well as violence committed by the 
Philippine armed forces and police deployed in rural areas in counter insurgency operations. It 
is articulated in class terms contrasting the Philippine government’s “bourgeois justice” 
system, as Revolutionary Justice,  
is different in its very essence. The entire legal system of the reactionary government 
belies that it is for the people and asserts that is for all classes, but in reality it harms 
the people, especially the poorest workers, while it favours and defends the ruling class. 
(p.  67) 
The Revolutionary Justice System, as a component of the revolutionary government, 
has several tiers, including a village arbitration system for “light” cases where informal 
community leaders conduct community mediation that is organized by the local political arm 
of the CPP-NPA, the Barrio Revolutionary Committee (Komiteng Rebolusyonaryo sa Baryo 
or KRB). This involves a form of conciliation (husay is the word used) “outside of the 
framework of formal [revolutionary] justice” (p. 71) which provides an intermediary form of 
justice (hustisya), bringing unity within, and respect from outside the movement, allowing it to 
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pursue the greater revolutionary struggle for social justice. The second tier is the “people’s 
court” (hukman bayan) and is reserved for “heavy” cases, and the judicial process is similar to, 
but genuinely implements, an alternative to “bourgeois” legal practice. The process assures 
basic rights of the accused, due process, review of evidence, provision of defense for the 
accused, and case review and appeal. In fact, it is so well respected, the authors aver, that it is 
“strongly recognized by the masses, allies, and even some courts of the reactionary 
government” (p. 69). There is also a separate system of revolutionary military justice for AFP 
soldiers who commit crimes, 68  as well disciplinary processes for NPA cadres and party 
members who violate the law.  
In fact, the NPA itself is projected as an instrument of justice for the Lumad and any 
other oppressed peoples or sectors that may seek redress for harms. In a Lumad community in 
San Luis Agusan del Sur, the NPA alleged that a local CAFGU leader had been stealing the 
pay of CAFGU militia soldiers; abused the wife of one; was “hamletting” or making the 
community relocate near the military unit; forcing some to become CAFGU fighters; and 
having others pretend to be rebels and then “surrender” in order to take advantage of the 
government assistance provided to former NPA members. “These human rights violations were 
filed by the community with the NPA” as 
There had long been a desire of the masses that we would attack this [Philippine army] 
detachment because of cases of it extorting small-scale loggers and abusing farmers in 
the area. This was also the detachment of Cpl. Benhur Mansulonoy, a feared and hated 
element of the AFP, who forced Banwaon, Manobo and Talaandig Lumad [groups] into 
his unified CADT claim. This area of 6,896 hectares was arbitrarily claimed by him 
and promoted to foreign mining and plantation corporations, which clearly trampled on 
the collective rights of the tribes’ ancestral domain. (Ruiz, 2013, p. 32) 
 
The CPP-NPA Special Lumad Course 
In 1999 the Mindanao Commission of the CPP-NPA released the “Special Lumad 
Course” a program analyzing the causes of Lumad oppression and affirming Lumad democratic 
rights to life, freedom and equality; self-governance and autonomy through indigenous political 
structures; right to ancestral domain and resources; and the right to respect, retain, and develop 
Lumad culture and traditions. It lays out the basis for Lumad assertions but notes that that this 
 
68 Soldiers captured in battle are treated as prisoners of war under the Geneva Convention and eventually 
released back to the AFP. 
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can only be accomplished if Lumadnon partner in the national democratic revolution, “for their 
liberation from oppression and exploitation is tied to the new democratic revolution with other 
Filipino peoples” (pp. 81-83). Furthermore, the Communist party explicitly recognizes both 
the Lumad and Sharia systems, leadership structure, crimes, and punishments, stating that “it 
is extremely important to understand the different types of political and cultural discourses of 
national minorities” (p. 67). Revolutionary justice is therefore portrayed as a potent, 
comprehensive, collective, and coherent alternative both practically and philosophically to the 
failing liberal state system, especially in rural areas. The CPP also states that their systems are 
different than the internal justice practices of Lumad communities themselves, which must be 
understood and respected. The attraction of revolutionary justice and a willingness to tolerate 
Lumad legal systems is closely linked with the success of the overall revolutionary movement 
in recruiting supporters for the mass base, active organizers in the various fronts, and armed 
fighters, especially Lumad, into the New People’s Army.  
 
Revolutionary Justice and its Discontents 
 
However, the experience of revolutionary justice is not always positive. Revolutionary 
taxes demanded of medium and small-scale business owners have alienated local populations. 
An NGO leader formerly involved in anti-Marcos dictatorship movements commented that the 
revolutionary justice processes of the contemporary times are not as effective as when they had 
larger mass base communities and organizational infrastructure. “Nanay69” (a pseudonym) was 
a lay pastor in the Mindanao branch of an Evangelical church who was detained by the NPA 
under vague charges, though her family insisted that she had no connections with 
counterinsurgency efforts. They insisted that she had been incorrectly tagged as a military 
“asset” for providing medical assistance to a government CAFGU soldier (local militia) who 
had been wounded in an encounter with the NPA.70 Nanay was eventually released by the NPA, 
but the experience left her and her family traumatized and angry.  
The following statement, written just prior to the start of my research71 by a Lumad 
colleague whose father was executed by the revolutionary court, is a description of the 
experience of justice under the Hukman Bayan, what is often called a “kangaroo court,” and 
 
69 Nanay (“mother”) had a family member working in an NGO I volunteered with. 
70 Apparently Nanay and another female barangay leader had been the only ones willing, and with enough political 
independence as women church and community leaders, to help deal with the aftermath of an armed encounter in 
their community. 
71 The source allowed the statement to be quoted in accordance with this inquiry’s research ethics protocol. 
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how it is perceived in the community. This conveys the widespread legal awareness by 
everyday users, in the context of the failures of various judicial systems in the Philippines. This 
participant exposes the entanglement of formal members of government with the insurgency 
by paying revolutionary taxes, the legal mobilization utilized by a variety of people whose 
grievances are unresolved, and the painful acquiescence of the communities to these legal 
mobilizations by fellow community members. She stated that this was 
a common practice in rural communities where insurgency is supreme. When my father 
was abducted, an informant came to our house [saying] that he was being brought to a 
‘kangaroo court’ in the hinterlands. Referring to a ‘kangaroo court’ it was clear to us 
that the New People’s Army were behind the abduction and this so-called court ‘hops’ 
from one hinterland to the other, juried by ‘masses’ or rebel sympathizers.  
His death sentence could not be appealed since he was charged [with] crimes too 
heinous like ‘murder,’ ‘rape,’ and ‘drugs.’ To be truthful about it, we did not exert too 
much effort since my parents were separated since I was seven months old. We barely 
knew each other, but nevertheless, I was to pick up his remains and arranged with the 
informant – time, place, and assurance of no police/military escort.  
He was still warm, bleeding but already dead when I happened to step on his body in 
the darkness. (Contrary to what was told to us that he was already three days dead and 
buried somewhere.) On top of it was a letter written in Cebuano [Bisayan] saying sorry 
if we were hurt emotionally but he was found guilty. 
The story repeats itself on a regular basis. Due to our lack of faith in the government, 
particularly in the judicial system, the kangaroo Court offers a swift, easy and almost 
free justice at its hand (except for the cost of lives that have grown into [many] 
numbers). Our family and those of the others are scandalized enough that we chose to 
accept the method we dreaded but tolerated in time – for it happened to many, not just 
us.  
I am writing this…for the greater good and not to be used for any political advantage. 
For many years, since the beginning of the millennium in particular, drug addicts in our 
town and other neighbouring towns were being listed by the masses and rebels and were 
called to the mountains, asked to sign an agreement to heed the warning, and pay 
thousands of pesos as revolutionary tax. The least amount was a thousand for each 
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person. Battered wives/women, abandoned children, victims of land grabbers/squatting 
go easily to the nearest barangay infested by masses/NPAs…where IPs are a majority. 
Suspects are summoned, spied on and killed. This is a fact which everybody knows in 
our community but unfortunately unknown to the greater Manila area. Mayors and 
other local politicians are paying revolutionary taxes. Missionaries/church workers in 
the area could attest to the truthfulness of my statement. Unfortunately, I am not willing 
to participate in any hearing/inquiry accusing the NPA’s in public and their 
involvement in summary executions since I felt it would put my family and relatives 
back [home] into jeopardy. (Although I myself have written a letter to the NPA’s 
questioning them of their justice system, my mother and brothers were summoned for 
it and met up with the NPA leaders…).  
These are the facts that I have lived with and it is by choice that I propagate peace, 
awareness – my way, by choosing to live by example, choosing to live a beautiful life 
rather than rage, hate and vengeance. 
 This discussion of Revolutionary justice demonstrates that the Revolutionary Justice 
System is still present and operational in Lumad and non-Lumad communities of Mindanao up 
until the very recent past. However, the NDFP acknowledged that their legal and juridical 
processes were under-resourced and strained, stating  
there is really a lack of partners who can carefully study and document cases, especially 
the heavy criminal and civil complaints that are escalated to the revolutionary 
authorities. Also the practice of revolutionary justice is lacking…because of the effects 
of armed conflict and frequent enemy manoeuvres…we can’t always prioritize the 
documentation of cases. (Baweh, 2013, p. 69) 
Therefore, while its impact and effectiveness are questioned both internally and externally, it 
is hard to determine whether it is perceived in a better or worse light than the mainstream 
system, which also elicits “poor marks” at the community level. It is also likely that under the 
heavy-handed counter-insurgency efforts of the Duterte administration, it has been further 
curtailed, and constraints on my field work did not allow me to directly inquire into real-time 
judicial practices of the CPP-NPA. It does seem, however, that revolutionary justice includes 




Collective Accountability: Salà and Institutional and Systemic Injustice 
 
A trend that has emerged over the past twenty years and which has not explored is the 
practice of tribes holding government agencies, private companies, and armed forces 
accountable through novel applications of customary law. I first saw this in 2010 when Datu 
Vic and the tribal council instituted a salà against a Philippine government project funded by 
the World Bank that was updating government records and delineating property boundaries 
that had not first obtained the free, prior, and informed consent of the community. While I was 
not privy to the process by which the community became aware of the violation and negotiated 
with the respondents, they did reference and mobilize not only the IPRA law, but World Bank 
policy that protected IP rights. I was also present to witness the “tampuda” or peacemaking 
ritual, between the community and representative from the World Bank. Another case reported 
by one of my research partners involved a violation committed by the Philippine Department 
of Environment and Natural Resources (DENR), and they were fined 7 carabao for 8 
generations, the fine was multiplied out and monetized, corresponding to the 8-fold principal 
of Talaandig sanctioning (A. L. Saway et al., 2017, p. 99). However, in that case, negotiations 
between the government and the tribe eventually failed because the time was not “ripe,” and 
the DENR did not send a good negotiator, according to the respondent (Participant #5, 
Interview, Feb. 20, 2019).  
Regarding conflicts between the tribe and state armed forces, I have noted this in my 
experience as a practitioner and researcher in the field. The aforementioned respondent also 
mentioned a story of the aerial bombardment of a Lumad community by the AFP, and after 
assertive engagement by the datus, the military apologized for what happened and sent a 
ranking officer to the community to respond to the tribe’s complaint. One outgrowth of these 
assertions, which relates to my later discussion of Lumad warrior traditions, was an offer by 
the Philippine Military Academy to train Lumad soldiers. However these particular Bukidnon 
tribal leaders said they would only agree to this if the Lumad soldiers were returned back to 
defend their own communities, they were not willing for their warriors to be deployed to fight 
in other people’s wars, nor did they want their warrior tradition documented and used in 
counter-insurgency operations. (Participant #5, Interview, Feb. 20, 2019) 
 Another case72 involved three Ata-Manobo men who were gathering rattan in the forest 
of Paquibato district, a remote, mountainous area of Davao City heavily influenced by the CPP-
 
72 This was relayed to me and later validated by local Lumad leaders in 2014. 
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NPA insurgency when a Philippine army patrol chanced upon them. Assuming them to be NPA 
fighters or sympathizers, the army detained and physically abused them, but eventually 
released them at the insistence of their local guide who assured them that the three men were 
not involved in the insurgency. Nonetheless, the incident was reported to the village tribal 
leader, Datu Ruben Labawan, and in order to retain the support of the community where the 
unit was based, the commanding officer agreed to follow the community’s indigenous justice 
process. Datu Labawan consequently fined the army unit nine horses for the incident, a hefty 
sum as horses are a valuable part of the local economy, providing crucial transportation for 
people and produce along the steep trails that lead to the farm-to-market roads. When asked 
how he decided on the fine, he explained that each victim should receive three horses in 
restitution: one horse indemnifying his “sakit,” that is the pain and suffering, one horse 
recognizing “ulaw,” the  shame caused to him and its social impact, and one horse for the 
“kalag,” the soul or spirit of each victim. The culminating act was a ritual of “pouli te 
gimukud,” intended to “send home,” or restore, the soul of the person involved. 
 Extrapolating the understanding of justice and situating it practically and collectively, 
a cultural sense of justice in this context includes responsive acts that address the soul (kalag) 
and spirituality of indigenous identity within a violence-riven social reality. This includes the 
arena of actual pain (sakit) experienced, and the wider social impact, or shame (ulaw), 
generated by acts of injustice. These three elements - soul, pain, and shame - can be understood, 
therefore, as composing some, though not all, dimensions where a Manobo framework of 
cultural justice is negotiated in a context of legal pluralism. It is notable that Datu Ruben did 
not file legal charges in the mainstream courts, seek redress from the constitutionally defined 
Commission on Human Rights, make a complaint to the Joint Monitoring Committee 
established under government-rebel peace negotiations by the Comprehensive Agreement on 
Human Rights and International Humanitarian Law (CAHRIHL), nor seek redress by a tribunal 
under the internal uniform code of military justice. Rather, using a non-formal community 
process, husay justice was pursued, and encompassed what community members understood 
to be necessary arenas of social action, that is, restitution or reparation, required for justice to 
be realized in that particular situation.  
This concept of judicial response also resonates with "westernized" Filipinos who 
would not claim any tribal cultural affiliation, as well as Muslim Filipinos with whom I have 
shared this story. When I shared the 3-horse story in a seminar on Lumad culture in a local 
university, a participant from Manila asked, "how can we restore that kind of justice in our 
system?" and when I shared this story with a group of Muslim peace advocates from the 
 190 
Coalition of Bangsamoro Civil Society (CBCS), they said that they have almost the same 
concept in their respective cultures. However, in their communities, the compensation given 
would consist of four kalabaw (water buffalo), not three horses. Three of the kalabaw would 
symbolize the same elements of soul, suffering, and shame, while the fourth would symbolize 
maratabat which is the Moro concept of clan honour, that for them sets apart the Muslim socio-
political form of husay from the Lumad form. This illustrates how the cultural agency 
expressed by Datu Ruben was re-contextualized across inter-scalar, negotiated field of political 
autonomy, legality-illegality, and social belonging. It also demonstrates how husay both 
resonates in the expression of shared values, while at the same time reveals “slippage” in the 
circulation of meanings across identity groups in the wider Philippines context. 
 This can also be analysed this through a broader framework of legal pluralism and a 
longer time frame of political mobilization and alliance-building. Returning to the 3-horse 
situation, in response to an act of violence against community members, the commanding 
officer of the military unit was confronted by the community, as represented by Datu Ruben. 
Datu Ruben’s actions seemed to be primarily framed as conciliatory acts, though an element 
of leverage could be assumed in that the army risked having the community turn against them 
if the situation was not adequately addressed. However, other contextual and cultural factors 
influenced the progression of events and choice of responses, including the fact that the Datu 
Ruben, as part of a group of Lumad leaders, had entered into an alliance with the regional Army 
command in 2002 via a pakang reconciliation ritual. Furthermore, the story reached a violent 
turning point on July 6, 2016, several years after the 3-horse incident occurred. While driving 
home from a gathering of Lumad leaders, Datu Ruben was ambushed and killed by the New 
People's Army, having been given a death sentence “based on the decision issued by its 
revolutionary court.” His “crimes against the people” included: “blood debts” for his work as 
“an intelligence operative for the Intelligence Service of the AFP…that lead to numerous 
deaths, displacement, suffering and hardships of Lumad and peasant masses of Davao city and 
North Cotabato;” having “peddled” ancestral land to “agri-corporations and large-scale mining 
interests;” and “deputized his minions to carry out widespread land-grabbing and cattle-rustling 
that victimized poor Lumads and settlers” (Colina, 2016).  
Although ideological actors framed the execution as revolutionary justice, the highest 
form of coercion, it was performed and portrayed by the NPA as an act of collective 
accountability in the context of protecting Lumad ancestral domain, livelihoods, and life. 
Conversely, the assassination by the NPA was portrayed by the Philippine military as a “flimsy 
and trivial excuse to justify the cowardly act of killing and silencing a voice of the Ata-Manobo 
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in fighting for their rights to their land” (Colina, 2016). Thus, the community-level violence 
experienced by three unarmed men which led to a conciliatory response involving Datu 
Labawan, the military, and nine horses, was embedded in a long term alliance involving 
cultural-political acts framing further cultural expectations and controversial political 
relationships. This eventually led to justice as hustisya, apparently above and beyond “husay” 
yet still justified by the NPA, and contested by the AFP, in terms seeking to affirm their 




From this, we can conclude that there are various forms of husay across revolutionary, 
barangay, and Lumad justice systems that interact, circulate, and compete for resources, 
personnel, and even the right to address conflicts. Their forms and functions are embedded 
across various scales of cultural, ideological, and institutional realities. With this, I make some 
additional observations. First, husay systems are not equal and the same. They are informed 
and constructed under differing ideological circumstances, yet they are performed and 
operationalized by people who share remarkably similar concerns for justice, satisfaction, and 
empowerment. This reminds me of Nils Christie’s (1977) classic conceptualization of “conflict 
as property” where he conceives of disputes as material object which various agencies and 
experts “steal” or obtain in order to benefit from the “ownership” of the case. Why would 
anyone want to steal a conflict, apart from perhaps obtaining the compensation due the victim?  
Christie suggests that conflicts actually represent community participation and agency 
in collective life, “opportunities for norm-clarification” which strengthens culture. For victims 
and offenders, conflicts offer both the chance for the restoration of honor and dignity, obtaining 
a clearer understanding of reality, and a re-humanization of the other - which for Lumad are 
epitomized in the concept of bangon. In other words, successful conflict resolution processes 
strengthen community cohesion, increase social capital, and strengthen cultural solidarities, so 
“owning” conflicts becomes an important form of social action. In this study, the various 
processes of husay represent opportunities for competing social groups, movements, and 
institutions to benefit from the potentially positive effects and gains of successful conflict 
 
73 I also remember someone in the Lumad Husay Mindanao coalition remarking, in response to the execution of 
Datu Labawan, that even if he was responsible for the “crimes” he was charged with, he should have been held 




settlement. It should come as no surprise, therefore, that the benefits of bangon - of increased 
community relations, a sense of individual empowerment, and unified collective agency - are 
social “goods” that various political regimes are keen to claim ownership of, or at least access 
to. From the perspective of the organizational and institutional actors at play, successful access 
to husay justice is a two-way street: communities and individuals get vindication of harm 
experienced and restoration for their subsequent concrete needs; political movements and 
governance regimes obtain wider credibility, stronger community support, and increased 
political capital to pursue their respective objectives and purpose. Thus, grassroots dispute 
resolution becomes a critical arena or field where social movements, governing authorities, 
elites, and new and traditional leaders compete for the rights to resolve conflict and obtain the 
political fruits of their conciliatory labour.  
 The second observation that this elicits answers the question which emerged following 
my discussion of internal Lumad legal culture in the last chapter. In chapter six we affirmed 
that there seems to be enough similarity across Lumad tribes to suggest an inter-tribal form of 
Lumad justice as husay, while still recognizing the autonomous and particular aspects of each 
community’s customs and traditions. This was a task that involved appreciating relative 
similarities between tribal justice systems, affirming Lumad leaders’ assertion of an inter-tribal 
Lumad form of husay justice. This was not meant to provide a conclusive and totalizing 
formulation of Lumad justice, nor do I propose such a social “thing.” There is significant value 
in the constant negotiation and discussion within and between Lumad communities and leaders 
around the forms, dynamics, and characteristics of their respective tribal practices. Why? 
Because it is precisely through specific argumentations over concrete practices that the more 
general and symbolic markers of culture are affirmed, re-created, modified, and imbued with 
meaning for current realities - as we have suggested in our theories of culture section in chapter 
four.  
In this chapter, however, I have taken the contrapositive approach, rather than 
appreciating relative similarities (though not sameness) within the internal legal cultures of 
Lumad husay justice, I have now spent time ascertaining the relative differences (though not 
incommensurability) of external legal culture, between forms of Lumad husay and the practice 
of husay by revolutionary and barangay actors. This was done in order to highlight the 
particularity of Lumad justice at the external “face” of Lumad husay practices, which could 
only be done in reference to the “faces” of husay in Barangay and Revolutionary legal cultures 
and systems. Through this, I suggest, albeit imperfectly, that there are differing forms of husay 
justice within the legally plural context of Mindanao, and that the Lumad form is perceptually 
 193 
and substantially different enough to compose its own sphere of legal culture. In other words, 
Lumad husay justice represents a constellation of similarities (between Teduray tiyawan, 
Tagakaulo usay, Bukidnon husay, Agusan-manobo husoy, etc.) that, when considered 
collectively, represent a form of difference in the articulation of legal culture (and identity more 
broadly) vis-à-vis revolutionary and barangay forms of husay. Furthermore, engagement by 
Lumad leaders with non-Lumad actors in the formation of Lumad husay is not seen as negating 
ethnicity or compromising identity.  
Alejo’s (2018) concept of strategic identity is helpful as he suggests, along the lines of 
many social anthropologists, that identity is always in the making. More so, in response to 
globalisation, the “identification” process (p. 43) of identity formation requires multiple 
strategies of struggle and solidarity to reinforce the various “selves” needed to enact self-
determination (p. 39). He suggests, therefore, a matrix of strategic identities, each with a 
corresponding “symbol of verification,” “form of struggle,” and “solidarity strategy” (p.  43-
48). The strategic identity that is highlighted in this context, one that is often heard in reference 
to the indigenous communities of Mindanao, is that Lumad are a “peace-loving people” (Alan 
et al., 2001, p. 225; Buendia et al., 2005, p. 126; Gaspar, 2010a, p. 44). The kinship stories and 
genealogies, chief among them being the Mamalu-Tabunaway narrative, in this articulation, 
represent a key “symbol of verification” of this Lumad strategic identity. Its form of struggle 
is husay, or more precisely, the projection of husay in various peace and transitional justice 
processes. The strategy of solidarity, as indicated by the Teduray timuay in chapter three, is to 
reach out to peace advocates and academe first. This is important as they can help non-Lumad 
allies and strategic partners understand the cultural intonations, meanings and complex of 
interactions that compose husay itself. In the broader context of Lumad peace advocacy, husay 
also serves as a form of struggle, self-determination, and assertion of sovereignty in tribal 
governance, legal culture, and reclamation of ancestral domain.  In the final chapters I will 
make a foray into the deployment of grassroots-based Lumad husay justice by actors in the 
Lumad Peace Movement in higher level arenas of political violence and reconciliation, 






Factions and Refractions: Faith and Culture in the Lumad Social Movement 
 
I suggest that we view revitalization as a creative process….It means granting to the leaders 
and followers of a movement the capacity to put together out of available material a new whole.  
- Prospero Covar74 
 
Origins of the Post-colonial Lumad Social Movement 
 
“The Lumad Social Movement” was the title of an article by Filipino peace activist and 
anthropologist Karl Gaspar (2010a) describing “a movement involving the IPs in the assertion 
of their right to self-determination” that includes Lumad leaders their communities, indigenous 
peoples organizations, and other individuals and support groups in solidarity from a variety of 
ideologies and perspectives. 75  Gaspar identified the two primary issues confronting the 
movement as “ownership and control over their ancestral domain” and “resisting the continuing 
development aggression in their homeland” (Gaspar, 2010a). Gaspar primarily focused on the 
social and political context, leadership, and the role of Catholic church and NGO partners’ role 
in early Lumad organizing. This included the role of revolutionary and liberation movements, 
as well as the changing legal field leading up to the Indigenous People’s Rights Act of 1997 
(Gaspar, 1997, 2010b). Alejo, in his study, followed a return to cultural regeneration that 
occurred in the 1990s when protests over the construction of the Mt. Apo geothermal plant 
were followed by an apparent decline in Lumad participation in the radical social movement 
until later in the 2000s (Alejo, 2000). However, Gaspar (2010a) and Alejo’s (2000) 
chronologies of the Lumad social movement have underplayed several contextual factors that 
need to be extrapolated in order to obtain a better understanding of its development.  
One that would require its own focused research, building on Paredes (2006) case study, 
would be the rise of conservative Evangelical missions in Mindanao in the 1960s and onward, 
and their role in broader revolutionary and oppositional social movements. A recent study by 
McMahon (2018) traces the history and contours of Evangelical tribal missions in Mindanao 
 
74 Covar, p. 286, 1973. 
75  According to Gaspar, he updated this in 2007 in an unpublished manuscript of the same title, which is 
summarized here, while drawing on Alejo’s chronology in “Generating Energies” (2000), and other sources, 
including this current research. 
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and Lumad responses therein, though it does not explore Evangelical Lumad engagement in 
social movements per se. One preliminary conclusion I elaborate in this section is that the 
Lumad Evangelical movement has affected the Lumad social movement in unappreciated ways 
since the late 1990s. This was enacted through Lumad hermeneutics (interpretations) which 
reconfigured core Evangelical doctrines to align with fundamental cosmological themes in 
Lumad culture, further influencing their relationship to the state, peacebuilding, and social 
movements into the 2000s.  
The core of the Lumad Social Movement, Gaspar suggests, is the warrior (bagani, 
bahani, bayani) tradition, which includes a range of oppositional resistance efforts. This has 
historically included a variety of relationships with armed movements in the Philippines, most 
prominently being the CPP-NPA, as well a recruitment into government backed paramilitaries. 
However, Gonos, in our interview, said, “we sit down first, its only when our dialogue fails, 
that we went to war. Meaning, a last resort. Not, go to war first, then dialogue.” According to 
her, traditional warrior traditions are subsumed in, and governed by, Lumad justice leaders and 
systems, “The true bagani (warrior)…will not act, unless it's mandated by the mangkatadeng 
or the council of elders, they are just for peacekeeping of the territory” and “the mangayaw 
(executioner) is under the bagani, the bagani is under the mangkatadeng, that is our structure” 
(Norma Gonos, Interview, Nov. 2018). This has been confirmed by other researchers over the 
years who believe that warfare has been generally avoided by Lumad (Elkins, 1994; Paredes, 
1997; Santos Jr. et al., 2010, p. 404). Some research has traced Lumad warrior traditions and 
armed action in various “traditional” (Edgerton, 2008; Gaspar, 2011; Tampos, 2016), hybrid 
(Gatmaytan, 2018; Verbrugge & Adam, 2016) and revolutionary  incarnations (Prasad, 2015; 
Santos Jr. et al., 2010). 76  This existing literature suggests a diminished (though not 
disappearing) engagement of Lumad in some forms of armed struggle through the decade of 
the 1990s. This seems to be a result of various government peace efforts, the passage of the 
indigenous peoples rights act, and disillusionment with the philosophical orientation of the 
Communist movement. Apart from the question of outright participation in armed struggle, 
according to Gaspar, other critical issues confronted the Lumad movement are: 
• Autonomy of the movement: who sets the direction and does an external ideology or 







• Composition of the movement: does it, or can it, represent or encompass a cluster of 
movements with a variety of perspectives and how can it deal with the 
“divisiveness…[of] the terrain” of Lumad struggles? (Gaspar 2010) 
 
Early Context and Organising of Radical Lumad Activism 
Gaspar’s genealogy of the non-violent Lumad social movement 77  starts with a 
preliminary phase from the late 1960s until 1973 when church groups began supporting 
Lumads in more structured, intentional, and sustained ways, though these efforts mainly 
continued previous policies that were broadly meant to integrate and assimilate them into the 
mainstream Filipino culture. Lumad at the time were referred to as cultural minorities, and later 
indigenous cultural communities (ICCs) by the government, and pejoratively called taga-bukid 
(mountain people) and nitibo (native) in the community, reflecting longstanding racist and 
derogatory stereotypes (Gaspar, 2010a; Griffin, 1988). However, President Ferdinand 
Marcos’s declaration of martial law in 1972 led to rapidly increasing levels of violence, 
dislocation, and marginalization, resulting in a surge of oppositional activity in the Lumad 
Social Movement between 1974 and 1982. After the martial law declaration, a series of 
presidential declarations severely diminished Lumad control over their territories and 
practices.78 One was around the management of what was called “alienable and disposable” 
land for which existing residents could obtain title, with a caveat that "...occupants of ancestral 
lands have...a period of ten years to perfect their titles...otherwise they shall lose their 
preferential right thereto and the land shall be declared open for allocation to other deserving 
 
77	The	“non-violent	struggle”	vs.	 “armed	struggle”	binary	 in	social	movement	discourse	can	obscure	 the	
interactions	between	various	types	of	force,	coercion,	and	violence;	how	violence	is	legitimized	by	state	








These	 directives	 were	 particularly	 galling	 for	 customary	 land	 users,	 and	 paved	 the	 way	 for	 extensive	
logging	 concessions,	 ranching,	 and	 plantation	 expansion	 in	 Lumad	 ancestral	 domains.	 Another	 one	 of	
Marcos’s	 orders	 created	 a	 new	 agency	 to	 administer	 indigenous	 peoples	 concerns,	 the	 Presidential	
Assistant	 on	 National	 Minorities	 (PANAMIN),	 whose	 director	 and	 board	 were	 owners	 or	 allies	 of	
transnational	 corporations,	 and	which	was	 roundly	 criticized	 after	 it	 “aided	 in	 the	displacement	of	 the	
minorities	 from	 their	 ancestral	 lands	 in	 the	 interest	 of	 agribusiness	 corporation….prospecting	mineral	






applicants” (Lynch 1983 in Griffin, 1988). Thus all inhabited land not officially titled, by 
default became property of the state and subject to whatever the state decided to do with it.  
During this time, in terms of collective, political organization, aside from “a tiny group 
of datus, the Lumad themselves stayed in the background, still struggling to find their own 
voice in the race of threats from the state” while progressive Protestant and Catholic church 
leaders began stepping forward, “convinced that they were to be the voice of the voiceless” 
(Gaspar, 2010a). These progressive Protestant and Vatican 2-inspired Catholic church groups 
(only a very few Evangelical Christians would have been part of these explicit social justice 
efforts) expanded beyond narrow doctrinal approaches to incorporate a growing holistic 
understanding and approach to Lumad communities. Building up organizing infrastructures – 
through workshops, gatherings, consultations, research and documentation activities – they 
linked conscientized Lumad leaders together on a wider, regional, scale. This allowed more 
organized awareness and advocacy to occur across tribal communities and the formation of 
Indigenous Peoples Organizations (IPOs). Though relatively loosely structured (only one 
Lumad IPO had a functioning secretariat), these alliances of Lumad leaders and church allies 
mobilized to publicly assert their concerns and grievances through rallies and demonstrations.  
 
Lumad Mindanaw 
These actions increasingly brought public awareness of Lumad experiences of violence 
and injustice, documented through various progressive networks, and popularized among non-
Lumad Filipinos. With the worsening political repression and violence of martial law, more 
and more people turned to the underground movement of the Communist Party of the 
Philippines-New Peoples’ Army (CPP-NPA), including many church workers, students, 
concerned NGOs, and Lumad. This gave the Lumad social movement a decidedly left leaning 
and radical ideological flavour and facilitated even wider connections and networks with 
activists across the country. As the wider social movement in Mindanao surged into the mid 
1980s there were critical developments within and around the Lumad social movement. Armed 
NPA fronts expanded in, and were often supported by, Lumad communities, yet “above 
ground” Lumad support organizations fractured as the Catholic hierarchy became wary of the 
involvement of political officers of the CPP-NPA in church organizations. In 1986, an all-
Lumad organization formed, Lumad Mindanaw (with a ‘w’), composed of regional clusters 
(ALAHUMAD being the cluster of 11 tribes in the southern Mindanao region), building on 
and expanding the SILDAP (silingang dapit, means neighbouring areas) structure to other sub-
regions. During this time the term “Lumad” itself, having become widely used in church-
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related activist groups such as the Mindanao Sulu Pastoral Conference (MSPC), was adopted 
by Lumad leaders from Lumad Mindanaw as the term best to use in their collective advocacy 
efforts. Soon after the People Power revolution in 1986 that ousted president Marcos, Lumad 
Mindanaw set up its own secretariat, allowing the organization to run independently.  
New issues79 emerged prior to, and in the aftermath, of the People Power Revolution, 
causing conflicts in the coming years which would affect the Lumad social movement. One of 
the most significant was the passage of a new constitution in 1987 that explicitly recognized 
the rights of indigenous people with the following provision: “The State, subject to the 
provisions of this Constitution and national development, policies and programs, shall protect 
the rights of the indigenous cultural communities to their ancestral lands to ensure their 
economic, social and cultural well-being.” Further, with the decline in strength of the radical 
left and armed units of the CPP-NPA, and the growing proliferation of more moderate, legal 
“above-ground” options in the late 1980s, Lumad Mindanaw came under pressure to support 
the recovery of the CPP-NPA in its Lumad base communities. However, it had being “assigned 
to a small district” by CPP political officers in 1989, even as it led a high profile resistance 
movement (through ALUHAMAD) against government efforts to build a geothermal plant in 
Mt. Apo, a  sacred site to the local Lumad communities (Rodil, 2004). Protests spread, 
garnering national and international support for ALAHUMAD’s D’yandi, or intertribal pact, 
forged by leaders who vowed to defend the Philippines highest mountain from desecration “to 
the last drop of our blood,” (Alejo, 2000, p. 291; Manaligod, 1990).  
Lumad Mindanaw had originally dissented from the decision about its relegation, and 
did not comply with the directives from CPP political officers. In fact Lumad Mindanaw had 
come to believe that it was simply being used by the CPP after undertaking its own internal re-
 
1. Violent	 internal	 purges	 occurred	 within	 the	 communist	 movement	 in	 the	 mid-1980s	 with	
hundreds	 of	 cadres	 (CPP	members)	 accused	 and	 executed	 by	 fellow	 comrades	 in	 an	 excessive	
attempt	to	root	out	military	infiltrators,	severely	weakening	the	Communist	movement,	especially	
in	Mindanao	which	was	its	largest	region	(Abinales,	2008;	P.	V.	M.	Santos,	2010b).	
2. The	 fall	 of	 President	 Marcos	 in	 1986	 dramatically	 altered	 the	 rationale	 and	 context	 of	 anti-




northern	Philippines	 and	 re-formation	 into	 a	 culture-based	 insurgency,	 the	Cordillera	People’s	
Alliance	 (CPA)	 and	 Cordillera	 Peoples	 Liberation	 Army	 (CPLA),	 also	 in	 1986.	 The	 CPA/CPLA	
quickly	 signed	 a	 peace	 deal	 with	 the	 government	 based	 on	 a	 re-awakened	 consciousness	 of	
indigenous	identity	and	local	autonomy	(Finn,	2008;	Santos	Jr.	et	al.,	2010,	pp.	318–325).	





evaluation and assessment of their relationship with the highest echelons of leadership in the 
radical left, as a Lumad Mindanaw leader detailed: 
I was in “the left,” a member of the Communist Party of the Philippines [CPP], but this 
is the truth, I joined them because, they said, they are for the poor, for the oppressed, 
they are for the exploited. So I also believed that…and you know, they will die for that, 
so I believed...But in 1989, this is the turning point, in 1989 one of the elders of Lumad 
Mindanaw, raised the question, "what is the role of the indigenous people in the so 
called 'national democratic revolution?'" so I went to the people responsible, the 
…"political officer," these are the ideologues, bon-a-fide CPP party members that were 
assigned to above-ground organizations as political advisers....I asked them, “what is 
the Lumads’ role in the revolution?” Because when the military and the NPA fight, they 
fight in Lumad communities, inside, and so then there are no basic services reaching 
the community...I asked them, because that is the question of the elders....I attended a 
conference in Geneva, so I asked my friend in Holland to please facilitate [a meeting] 
because I wanted to visit the international office of the National Democratic Front in 
Utrecht...I wanted to relay the question of the elders, it took me several weeks, so finally 
on September 16 I was able to meet face to face [with] the chairman of the National 
Democratic Front in the person of…Antonio Zumel...in 1992, he was the chairman of 
the…[NDF] office in Utrecht....so that is three years, we started in '89....I really waited, 
for the opportunity because I really want to know what is the explanation of the 
Communist Party of the Philippines about the indigenous people, because I'd been 
participating in the United Nations Working Group on Indigenous Populations 
(UNWGIP) since 1989, every year I would go. It was at the time they were drafting the 
United Nations declaration on the rights of indigenous peoples, so it was more than 20 
years in the making. Lumad Mindanaw...participated in almost all those years....I was 
able after a week to meet Tony Zumel. I asked him…as a party member...and his answer 
was, "don't worry, because the issue of the ethnic minorities will be addressed after the 
victory" - "Jesus!" I exclaimed, "no! we have to discuss it now, because we are not 
doing an ordinary thing, we are doing a social transformation. So it’s important that we 
discuss this now, otherwise it might become a problem later…this must be discussed 
now!” And he said, “don’t you know, that the IP [indigenous peoples] is a temporary 
stage of development because…when the Philippines system is progressive, the 
ethnicity of the minorities will disappear, because you will be able to send your children 
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to school, and they will become engineers, they will not go back to the mountains 
anymore...and your way of thinking will be changed." So I replied, "changed!?" I said, 
that is a big issue, because before there were even Muslims [in the Philippines, 
predating the Spanish arrival in late 1500s] we Manobo were already in Cotabato. Then 
the Spanish arrived, and we still existed. Then the Americans arrived, and we still 
existed, until today! How dare you tell us, tell me, that we are going to change, how 
can we forget our indigenous identity?” And that’s what was discussed, and what 
happened afterward, is they cut off our Lumad Mindanaw network, our funding, and 
then there was character assassination against me…that I was corrupt, funds were 
misused, etc…because Lumad Mindanaw existed on foreign funding…channelled 
through churches and charity organization. (Lumad leader, Interview, Feb. 19, 2019) 
During this time, Lumad Mindanaw was “isolated and ostracized” and “slowly its whole 
structure weakened” reflecting a general decline and reconfiguration of the overall Lumad 
Social Movement (Gaspar, 2010a). The above interview demonstrates several important 
aspects of the indigenous orientation of the Lumad social movement. First that Lumad assertion 
is historic, that is, it’s understood within a long-term, “millennial” perspective. This is a history 
of perseverance in spite of multiple and sequential layers of intrusion and colonization, not 
confined to the person’s lifetime, but across generations. Thus, the interviewee conveyed not 
only a sense of intergenerational trauma, but intergenerational strength and resilience.  
Second, it was material in that that there was, at least initially, a resonance between the 
rhetoric of social justice employed by the radical left movement, and the experience of being 
poor, oppressed and exploited in the Philippines context. However, this resonance was not 
deterministically related to an abstract theory of change, but contingent upon a particular 
understanding of indigenous identity and history. When the Lumad discovered the disconnect 
with the historical discourse on the evolution of identity and radical ideology, there was a 
resulting breakdown in relationship between Lumad community organizers and the 
revolutionary movement.  
Third, there were several layers of junction and disjunction between the rhetoric and 
meaning of revolutionary armed conflict and the geographic emplacement of violence in 
Lumad social realities, where Lumad were the primary victims of violence. The victimization 
experienced by Lumad was two-fold, resulting from the direct violence of armed conflict 
between the NPA and Armed Forces of the Philippines (AFP), and exacerbated by the 
structural violence of constricted government services being unable to reach the community.  
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Finally, there was a tension between Lumad authority and leadership structures as 
embodied in the “question of the elders,” the place of the Lumad organizer as an interlocutor 
straddling the multiple spaces, and the revolutionary authority structure, particularly at higher 
levels. This reveals how Lumad social justice advocacy and leadership is multi-dimensional, 
diffuse, and convergent - analogous to traditional husay justice operationalized through the 
“multi-datu” system. The Lumad Mindanaw leadership took advantage of international travel 
to build global IP solidarity in the United Nations and to also engage the revolutionary 
leadership at a global level. However, this attempt to bridge the local concerns of indigenous 
leadership with the global frameworks and understanding of revolutionary action confirmed 
the concern implicit in the question of the elders – that there was no future for the Lumad 
“ethnic minorities” in the national democratic revolution. 
 
Lumad Social Movement: From Revolution to Regeneration 
 
In 1991, Lumad Mindanaw had already begun its own reorganization, transforming 
itself into “a genuine federation of IPOs” where “local organizations are consolidated to 
advance the cause of the IPs” and altering its name to reflect that decentralization, the Lumad 
Mindanaw Peoples Federation (LMPF) (Gaspar, 2010a). This occurred in parallel with a major 
split in the post-1980s purge of CPP-NPA cadres between Re-affirmists (RAs) and 
Rejectionists (RJs) in the early 1990s with the CPP expelling those who did not fall into line 
in “reaffirming” Sison’s version of a protracted people’s war (PPW) based in the country side 
(P. V. M. Santos, 2010a). In Mindanao, this included virtually the CPP’s Central Mindanao 
Regional (CMR) party committee, 80  who echoed Lumad Mindanaw’s complaint relayed 
earlier, as their  
work with indigenous communities…led the CMR committee to question the CPP, in 
particular its ‘disregard of the democratic and ethnic question of the minority 
nationalities’ and its position on the ancestral domain of ethnic groups as a problem to 
be resolved by class struggle. (Santos Jr. et al., 2010, p. 294)   
Meanwhile, formal and participatory peace processes engaging a wide variety of progressive 
groups picked up steam during the Ramos administration, which were representative of a 
general broadening of the opposition movement into a variety of community service, 
 
80 Which eventually formed the RPM-Mindanao splinter group and engaged in negotiations with the 
government in the 2000s. 
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humanitarian, non-violent peacemaking, environmental activism and other efforts of the New 
Social Movements (Ferrer, 2002, 2004; Floresca-Cawagas, 1996).  
With the expanding work of above ground legal development NGOs (Golub, 1998) 
and government allies to concretize the 1989 constitutional amendment protecting IP rights, 
the Philippines Department of Environment and Natural Resources (DENR) (in 1993) issued 
an administrative order (known as Department Administrative Order No. 2, or DAO-2) 
allowing for the issuance of Certificate of Ancestral Domain Claims (CADC). This would turn 
out to be a precursor to the Indigenous People’s Rights Act, which was slowly being developed 
and shepherded into law in the Philippines congress in the 1990s. It is in this context that the 
CPP’s release of a Special Lumad Course in 1999 (which provided some of the background 
details for the Revolutionary Justice System discussion in chapter seven) can be seen as a 
response to the disaffection of both Lumad and non-Lumad progressive activists in the 1990s 
who were critical of the CPP-NPA’s approach to what they called ethnic minorities, where the 
CPP-NPA attempted to mitigate this loss and provide an alternative to the passage of the 
Indigenous People’s Rights Act in 1997. 
Betty ‘Beting’ Colmo, speaking as an Obo Manobo cultural revival leader in the context 
of conflict over the construction of the controversial Mt. Apo thermal power plant in the sacred 
heart of her community, asserted that:  
cultural regeneration is not a battle of times [emphasis mine]. It is not a past brought to 
the present times nor is it a reinvention of past lives. For us, it is a process of 
reawakening of our traits, customs, traditions, and primitive understanding of life that 
is buried deep within the hearts and memory of our tribe… 
For us as long as there are tribals [sic] who believe in themselves, our culture won’t 
face its tragic death. We choose to believe that cultural regeneration is 
possible…because some of us are willing to work for the resurrection of our dignity 
and worth. We find this aspiration not only the sole hope of our existence but a great 
challenge, a task, a mission, and a must…. 
As far as we are concerned, the time when we helplessly become the objects of 
development plans is over. Thus we commit ourselves to move indigenously to revive 
our lives which had been detoured and stolen away from us, all in the name of 
development. Here and Now [sic] is the right place and time to move for our cultural 
regeneration! (Colmo in Alejo, 2000, p. 295) 
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The language used is important, as Betty asserts, cultural survival and regeneration is based 
upon a broader “reawakening” of multiple cultural “traits, customs and traditions” and the 
“primitive understanding of life” that are “buried deep with the hearts and memory” of the 
community. Thus, cultural renewal is a creative, life-renewing, generative process, rather than 
a technocratic “reinvention” or “development” of Lumad peoples. Notably absent is the 
aggressive warrior/defender motif (referenced by Gaspar and others) that is frequently found 
in militant discourses. This generative motif of cultural energy is what Alejo picked up and 
expanded upon in his research with Betty and her community in Mount Apo in the mid-1990s 
(Alejo, 2000, 2004).  
A similar process is mentioned in the introduction of an unpublished version of the 
“Tegudon” or Teduray “Creed,”81  
The year 1990 marked the beginning of the research by a few illustrious, young, 
conservatives, (sic) and learned Téduray. Target respondents [I changed from 
“clientele” to respondents here and elsewhere] were selected: aged, sage, willing, and 
courageous enough to narrate an even and straightforward Tégudon long buried in 
oblivion by their forebears. The researchers met frustrating drawbacks for years. True, 
however, to their earnest intent, the dawn of twilight sprung when in 1998, the United 
Nations Voluntary Fund for Indigenous People came to the rescue.  
Then came rather difficult and trying moments for the researchers. Such intriguing 
factors such as how to chronologically arrange the collated Tégudon went beyond even 
the knowledge of most of the respondents. What’s worse, is how may the Tégudon 
narrative fit in the numerous references and guidance that are considered its attributes? 
The tough burden was met methodically through the trial and error technique…. 
In the midst of this community-led research project, the community informally reinstated their 
Baglalan structure in 1995 (Teduray Leader, Facebook Post, Sep. 7, 2020). Finally, in January 
of 1999 the draft was officially ratified at a Timfada Limud (tribal Congress/supreme 
assembly), thus 
signaling the strengthening once again of the traditional system (right to self-
governance – recognized under IPRA) not only on paper, but aiming for the heartland 
of Tédulandia in its quest for the right to own its ancestral domain long inherited from 
their predecessors. 
 
81 I lightly edited this for flow and clarity. 
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The Tegudon would be followed by a compilation of the “History of the Teduray and 
Lambangian,” “Timuay Justice and Governance (TJG): Principles and Structure,” and 
“Tiyawan and the Implementation of Dowoy.” These would then be utilized in whole or in part 
as a basis for Teduray Lumad advocacy in relation to the Bangsamoro peace process as early 
as 2005 and thereafter - through the signing of the Comprehensive Agreement and debates over 
the Bangsamoro Basic Law (Bandara, 2007a, 2007b; Our Call for Full Inclusion: A Collection 
of Articles on Peace, Indigenous People’s Rights, and the Bangsamoro Basic Law, 2015). 
Alejo suggests that 1995 represented a turning point of “Cultural Revitalization,” 
wherein a number of existing and new Lumad efforts turned away from oppositional activism 
in an effort re-solidify their cultural grounding on their own terms, as well as pursue a more 
engaged strategy with the government. This is embodied in Betty Colmo’s reflections, at the 
height of the D’yandi campaign against the Mount Apo geothermal plant. She along with her 
community and elders, initiated and instantiated a cultural regeneration based on a series of 
family or clan gatherings (which is traced in Alejo’s book “Generating Energies”). This 
expressed an understanding of the history of their struggle and the realization that they were 
being disempowered and marginalized, not only by the government, but at the hands of 
progressive and altruistic groups advocating on their behalf (2009).  
However, one of the elements that eluded discussion in Alejo’s study was the preceding 
translation and literacy work provided by Evangelical missionaries and Bible translators in the 
community. These precursor efforts seemed to provide at least some of the infrastructure for 
several of the key Manobo organizers he worked with to bridge discourses between the Manobo 
cultural and linguistic world views, the progressive movements, wider socio-political realities, 
and eventually back to the cultural roots, as part of their cultural re-awakening. Unfortunately 
there was little discussion of this reported by Alejo (2000), aside from the fact that a distrust 
of progressive Catholics was one of the reasons given for him not being allowed to live in the 
community during his field work (Alejo is a Jesuit priest). This reflected the conservative 
Evangelical aversion to perceived Marxist or theologically liberal influence and actors, 
especially coming from Catholic leaders.  
 
Evangelicals and Cultural Redemption 
The negative experience of Colmo and her community with outside organizers reflects 
the answer given to the Lumad Mindanaw leader on the role of the Lumad in the revolution. It 
also mirrors Oona Paredes’s (2006) observation of the disdain shown towards Lumad by some 
supposedly progressive Filipino NGOs, which she contrasted with the egalitarian relationships 
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between evangelical missionaries and Lumad believers during her research in Northern 
Mindanao in the mid-1990s.82  Evangelicals, on the other hand, tended to avoid political 
intonations in their conversion efforts which focused primarily on personal piety and Bible 
study, though social concerns such as healthcare, livelihood, and education had both utilitarian 
a humanitarian imperatives in sharing the gospel message (McMahon, 2018). This was perhaps 
the pre-eminent reason that Paredes believed Evangelical missionaries were successful among 
upland Lumad communities in the late 20th century. There seemed to be no bias or perception 
of inferiority in their relations with Lumad peoples, rather, most missionaries had a 
sympathetic, highly personalized, and holistic concern for Lumad welfare, although this was 
generally not expressed through political action.83  
Even while most progressive groups treated Lumad as equals, the decline of the radical 
left in the late 1980s and early 1990s, and the opening of liberal political spaces in the post-
Marcos democratic transition coincided with expanding Evangelical missions in Mindanao. 
Evangelical work had begun decades earlier among Lumad communities through robust direct 
tribal mission work and indirectly through intensive outreach with the encroaching non-Lumad 
Visayan settler communities. Gaspar in 1997 noted that “Protestant denominations and sects, 
including the most evangelical and fundamentalist ones, penetrated the tribal communities up 
in the mountains or deep into the forests” (1997, p. 24). The result was that by 2001 “the island 
had the highest evangelical church-to-population ratio of all the regional groupings” and nearly 
all the Lumad languages had vernacular dictionaries to support New Testament Bible 
translations. Many also had literacy, healthcare, and other audio and visual materials produced 
through the efforts of the Summer Institute of Linguistics (SIL) and other organizations84 
(McMahon, 2018, pp. 67, 71, 165). However, as McMahon noted in his research across six 
different Lumad groups, even where there were literacy and devotional materials in the 
 
82 While Evangelical tribal evangelization was often led by foreigners, many who spent years learning and 
translating Lumad languages across the Mindanao uplands, their efforts were complemented and continued by 
Filipino Evangelical partners in virtually all the Lumad tribes of Mindanao. These post-World War II missionaries 
generally represented a significant evolution from culturally dismissive attitudes of early American Evangelicals 
like Frank Laubach (1925), a protestant missionary leader between 1916 and 1925, who referred to the non-
Christian Negritos [literally, “little black people” i.e. the distinctively more Melanesian - as opposed to Malay - 
appearing indigenous peoples of the Philippines, with darker skin and curly hair], of whom “their mentality is so 
low that they apparently have no contribution to make to the modern world,” and that “they represent the true 
Filipinos as a picture of an Iroquois Indian chief represents an American businessman...The real Filipinos, men 
and women, are as modestly and as neatly dressed as the real Americans;” (1925, pp. 25, xiii). 
83 My own interactions with Evangelical (and Roman Catholic for that matter) tribal missionaries while living in 
Mindanao between 2008 and 2017, both Filipino and foreign, almost universally confirms this observation, though 
Catholic missionaries tended to be more politically engaged.	
84 I visited the SIL mission station in central Bukidnon province just before it was shuttered in 2010 and saw 
shelves of literacy and health care materials, of superior quality than government materials (which were non-
existent in Lumad languages anyway), still undistributed in their warehouse. 
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vernacular, the actual use of those materials was declining, symptomatic of the overall 
“Visayanization” of the Lumad communities as they become more integrated into lowland 
Filipino culture and society.  
 This seemed to interlock with two other factors cementing the move to conversion by 
Lumad communities. One was the Lumad’s own sense of “moral superiority,” counterposed 
with their political and economic marginality. This, when contrasted with the corruption and 
decadence of lowland Catholic culture, led them to “stereotype [lowland Bisayas] as valuing 
material acquisition and profiteering over basic human morality” (Paredes, 2006, pp. 548, 549). 
This provided another “cultural and emotional connection” (p. 549) between ordinary Lumad 
people and fundamentalist Christian workers, especially in light of a substantial Evangelical 
theology highlighting a normative separation from the world and avoidance of “worldly” ways. 
These paralleled, and in many ways naturally resonated with, Lumad sensitivities towards their 
own ethnic distinctiveness, superiority, and identity vis-à-vis the discrimination they 
experienced from Hispanized Filipinos.  
The second factor was the Evangelical millenarian anticipation of, and access to, a new 
heaven and a new earth, prepared in advance for true believers, accessible via the coming 
“rapture.” The rapture, remarkably parallel to the kulabong rapture in the Ulahing epic, is the 
unknown future moment when Jesus Christ returns to earth and all Christians are taken back 
up into heaven with him – an event for which Christians must always be prepared through a 
lifestyle of holiness and moral distinction here on earth. Evangelical approaches to tribal 
mission (including the construction of airstrips in remote communities for direct outreach) 
literally bypassed, excluded, or restricted lowland Hispanized Filipino culture, (considered 
corrupt by both Lumad and foreign missionaries, though in slightly different ways), while 
affirming (both consciously and unconsciously) significant spiritual resonance in cosmology 
and other fundamental cultural motifs. 85  Consequently, this provided space for Lumad 
communities to effect change in some of their beliefs and practices that they considered 
detrimental to their lived reality. This reveals a field of spiritual, social, and religious 
contestation, through which Lumad abandoned, adapted, and retained certain elements in their 
cultural milieu. This was done in order to adjust to or mitigate other external social realities, 
while improving internal cultural practices, such as certain ritual and sacrificial practices, that 
involved significant costs, financial and otherwise, to maintain. Thus, many Lumad leaders, 
 
85 For examples of Evangelical cultural approaches, see Skivington (1977) and Elkins (1994). 
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even those in activist movements such as Betty Colmo (cited above), are also pastors, lay 
leaders, or received their literacy and education through mission programs or scholarships.  
Therefore, the Evangelical-Fundamentalist movement facilitated a stream of Lumad 
separatism from lowland Bisaya culture and had impacts on Lumad peacework that will 
become apparent shortly. It reinforced certain aspects of Lumad culture, particularly the 
emphasis on interpersonal and community harmony that resonated with both Lumad and 
Evangelical culture. It would generally not oppose social or political action as long as it 
occurred within a framework of established state authorities. At the same time, it produced a 
political posture unsympathetic to the Marxist- and Liberationist-influenced discourses of 
progressive oppositional movements which had incubated the modern Lumad social 
movement, exemplified by Lumad Mindanaw. The radical discourses that helped birth the 
Lumad social movement, on the other hand, also articulated assertions of Lumad cultural 
distinctiveness, but were combined with an explicitly critical political agenda, finding 
resonance in the global Indigenous Peoples’ Rights movement emerging in the 1980s. The 
Lumad social movement had been heavily supported by progressive Protestant and Catholic 
Christian groups, some which maintained friendly and supportive relations with the National 
Democratic Front of the CPP-NPA (as well as the Bangsamoro revolutionary groups). It was 
in the 1990s that these two streams of Lumad cultural assertion came to mingle more actively 
through the direct assertions of Lumad leaders in the Panagtagbo alliance.  
  
The Fracturing of the Lumad Social Movement  
 
Panagtagbo 
 In 1995 a new coalition of Lumad groups, called Panagtagbo, (“collective gathering” 
or “encounter”), began to take shape, with over 60 NGOS and Indigenous Peoples’ 
Organizations participating in a “broad alliance open to all factions, no matter their political 
orientation” (Gaspar, 2010a). Panagtagbo emerged in Kidapawan city, the regional hub for 
Lumad organizing in southern Mindanao, and was closely connected to Davao City where most 
of the NGOs supporting the effort were based. Lumad Mindanaw participated in limited ways 
with Panagtagbo, but for the most went into a period of withdrawal from both Lumad who 
remained with radical left as well those who had begun engaging the state at this time (Gaspar, 
1997, pp. 75–77). Panagtagbo’s priorities on the other hand, included a broader constellation 
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of efforts86  at local, regional, and national levels enlarging the constituency and support 
network of Lumad advocacy and self-determination. This was part of the ongoing legal 
campaigns of alternative law groups (Golub, 1998) that resulted in DAO-2 in 1993, and 
subsequent efforts to take advantage of CAD-C claiming opportunities (Gatmaytan, 2007, p. 
21). These varied efforts both embodied the diversifying agenda of Lumad organizations within 
the expansion of civil society in the 1990s, as well as a decentralized engagement with the state 
at multiple levels (due to the Local Government Code passed in 1991) that eschewed outright 
ideological resistance to government initiatives. In fact, government agencies were invited to 
some of the Panagtagbo consultations, particularly the Department of Environmental and 
Natural Resources (DENR) and the newly formed Office of the Presidential Advisor to the 
Peace Process (OPAPP), which was the result of the Ramos administration’s broad peace 
consultations to end the various insurgencies. DENR was the agency that most IP communities 
interfaced with87 in terms of ancestral domain struggles since it regulated mining and forestry, 
and especially after DAO-2, allowed for the issuance of Certificate of Ancestral Domain 
Claims (Gaspar, 2010a). 
Rodil's 2004 edition of The Minoritization of Indigenous Communities of Mindanao 
and the Sulu Archipelago noted a significant development in the movement in 2001. That year, 
an island-wide gathering of Lumad activists convened in part by Panagtagbo, the Mindanao 
Indigenous Peoples Peace Forum (MIPPF), issued a manifesto for (among other things) an 
autonomous region for the Lumad of Mindanao. This went beyond what were considered the 
very progressive provisions of IPRA that legally provided for the titling of Lumad ancestral 
domains through government-issued Certificates of Ancestral Domain Titles (CAD-T). This 
represented a major assertion in relation to Bangsamoro autonomy, which had just been 
expanded under the 2001 ARMM elections, and where Nur Misuari, chairman of the MNLF, 
was elected regional governor. This Bangsamoro territory fully subsumed the Teduray tribe’s 
territory and overlapped partially with other Lumad ancestral domains.  
A second demand in the 2001 manifesto was for direct involvement in negotiations 
with the major armed rebel groups, and as a result, Datu Al Saliling, an Aromanon Manobo 
Lumad was appointed to a technical working group on the government peace panel negotiating 
 
86 	“Conduct	 of	 empirical	 studies	 on	 AD	 claims;	 Lobby	 the	 courts	 and	 LGUs	 (Local	 Government	 Units);	






with the Moro Islamic Liberation Front. This was a notable accomplishment, though less than 
the full panel membership that was requested (Rodil, 2004, p. 105). According to Lumad 
leaders, their engagement in and around the MILF-government peace process also represented 
a vast improvement over "the peace agreement between the GRP [government of the Republic 
of the Philippines] and the Moro National Liberation Front (MNLF), [where] the IPs were not 
so involved like we are today." At the time of the GRP-MNLF agreement in 1996, only a few 
were invited to witness the process (Our Call for Full Inclusion: A Collection of Articles on 
Peace, Indigenous People’s Rights, and the Bangsamoro Basic Law, 2015, p. 1).88 While on 
the surface, these seem to represent two separate demands (for a Lumad autonomous region 
and for direct involvement in the peace process), in fact, they intersect around several 
substantial identity questions that faced the peace process, including "culture, governance, land 
and resources," issues which became amplified contestations in the Government-MILF peace 
process (Simons, 2014b).  
Panagtagabo members had been a part of this effort, as the group was intended to be a 
kind of “rainbow coalition” (Civil Society Leader, Interview, Nov. 30, 2018) led by Lumad 
and supported by civil society groups. It consisted of nine programs such as ancestral domain, 
livelihood, culture and belief, security and defense, each led by different Lumad leaders. The 
overall chairman was Datu Lipatuan Joel Unad, and he and Datu Ramon Bayaan also headed 
the security and defense program. In 2002, however, the security and defense program led by 
Datu Unad and Datu Bayaan was “captured by the DND [department of national defense]” and 
they split off, forming the Mindanao Indigenous Peoples’ Conference for Peace and 
Development (MIPCPD) with the support of the Armed Forces of the Philippines (AFP) 
(Lumad Leaders FGD, Nov. 26, 2018). After this, Panagtagbo was led intermittently by Datu 
Vic Saway, Datu Al Saliling, and Datu Ramon Bayaan, but eventually folded due to operational 
and financial issues in 2009 (Gaspar, 2010a).89 One of Panagtagbo’s last set of activities were 
consultations from which the Erumanen peacebuilding story emerged that will be described in 





89 This was about the time that I began conducting my initial research with Datu Vic Saway. 
90 This led to a full-length, multi-authored book titled “Don’t Include Us Please: Lumads’ Assertion of Self-
Determination Vis-à-vis the Ancestral Domain Strand of GRP-MILF Peace Talks” that includes both Lumad and 
non-Lumad research on a variety of topics related to Lumad peace advocacy. Sadly and somewhat ironically, it 
was never published due to reasons that are not entirely clear. 
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Gaspar describes how the Lumad Social movement declined in the early 2000s, in a 
sense becoming a victim of its own success. With the passage of IPRA, the continuing 
expansion and devolution of democratic space, and overall the greater awareness of Lumad 
issues, a variety of initiatives bloomed across the ideological spectrum, with a significant focus 
on governance and land claims related to IPRA, of which there is plenty of discussion (Buendia 
et al., 2005; Gatmaytan, 2007; Gera, 2015; Jayma-Porquis, 2017; M. Leonen, 2009; Sidchogan-
Batani, 2003; Verbrugge, 2015). Neither time nor space permit an exploration of these 
initiatives not to mention allied efforts towards indigenous peoples’ education, livelihood and 
agriculture, and leadership for effective governance (Gaspar, 2010a). However, this decline led 
to a new emergence, and I will pick up the Panagtagbo story and its successor peace movement 
in the next chapter. 
 
Indigenizing Counter-insurgency: Lumad in the Radical Right 
  
Datu Joel Unad, the Panagtagbo chairman, was the leader of the Obo-Manuvu 
Association of Davao City, helping them obtain their Certificate of Ancestral Domain Claim 
in the mid 1990s. He was also a graduate of the General Baptist Bible College in Davao City, 
and in this he was emblematic of Lumad evangelical leadership which maintained a strong 
sense of Lumad identity, including advocacy for Lumad rights, as well as an aversion to more 
radical progressive initiatives (“Birth of the STCPD-73rd Infantry Battalion Partnership,” 
2008). In a similar mold, one of his close colleagues was Datu Ramon Ali, an Ata-Manobo 
leader from Paquibato district, who was appointed by Davao City mayor Rodrigo Duterte as 
the tribal deputy mayor for the Ata tribe. Datu Ali (“Dep” Ali, as he was known, short for 
deputy mayor,) was an active pastor and evangelist who traveled extensively in Mindanao and 
was on the board of several evangelical tribal outreach organizations.  
Datu Unad, with the help of leaders like Datu Ali, actively cultivated relationships with 
the government, and spearheaded anti-Communist partnerships between the Armed Forces of 
the Philippines and Lumad communities across Mindanao (“Birth of the STCPD-73rd Infantry 
Battalion Partnership,” 2008; The Communist Insurgency in the Philippines: Tactics and Talks, 
2011). This began with a pakang (peace pact/alliance) in 2002 between Davao City Lumad 
leaders of four tribes located in Davao City led by Datu Unad and Col. Eduardo Del Rosario 
(commander of the 73rd Infantry Battalion in Davao City), which gave birth the “Supreme 
Tribal Council for Peace and Development.” This was followed by a 2002 meeting in Manila 
between Datu Joel, Ata Manobo Datu Ruben Labawan, and the Department of National 
 211 
Defense Secretary Angelo Reyes, after which Secretary Reyes tasked then Maj. Alan Capuyan 
(of the Agusan Manobo tribe) to work with the two datus to organize a Mindanao-wide 
conference of indigenous leaders, (as well as build several foot bridges in their respective 
communities). The conference was preceded by a series of Mindanao-wide consultations 
involving local IP leaders and military commanders. During the conference, held in April 2003, 
the MIPCPD was established, and an MOU (included in the appendix A.8) was signed between 
Datu Unad as the first MIPCPD chairman, and the Philippine Army’s Southern Command 
under General Narciso Abayo.91  This MOU established an “IP desk” in each local army 
command post, guided by eight provisions to ensure “a vibrant and dynamic symbiotic 
relationship between the DND/AFP and IP Tribal councils in the conduct of NISP [National 
Internal Security Plan] and peace and development effort (sic).” An IP “speakers bureau” was 
to be created in order to orient and disseminate information to the military on IP customs, 
culture and traditions, while the AFP would help source funds for projects in IP communities.  
It was the 2002 agreement that established the IP-military alliance allowing Datu 
Labawan to negotiate compensations (such as the 3-horse justice agreement) with local AFP 
units who committed crimes against local communities, as related in chapter six. In an AFP 
counterinsurgency article, the 2002 pakang with the military was framed as a response to a 
violation by the CPP-NPA of their prior pakang with the Ata tribe. According to the AFP, the 
shift of Lumad support to the AFP stemmed from the NPA’s 2001 execution of former mayor 
and Ata-Manobo Lumad Jose Libayao of Talaingod, a small city north of Davao City, as 
follows: 
It is the tradition of the tribe to curse those who shed blood in their territory making the 
land cursed likewise; and the responsibility of the Datus to enforce the indigenous 
justice system where offenders are asked to pay but not killed [sic]. The Datus 
unanimously decided that the CPP/NPA must be tried by the Council of Elders for 
violating the “pakang”…to which Mayor Libayao belonged, since one of the provisions 
in the pact was that either party will not harm the others. Since a sacred tradition of 
peace building was violated, the tribes were bound to resort to the traditional 
“pangayaw” [revenge/retaliation] to exact justice. Thus in a resolution unanimously 
approved by the Council of Elders of the four [non-Moro] tribes of Davao City, the 
Campaign against the CPP/NPA/NDF was launched which the media coined as ‘Alsa 
 
91 He was represented by Maj. General Cristolito Balaoing, the 4th Infantry Division’s commander. 
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Lumad’ [Lumad Uprising]. (“Birth of the STCPD-73rd Infantry Battalion Partnership,” 
2008, p. 57)92 
During a February 2008 Mindanao-wide “council of elders” forum, a group was chosen 
to act as an overarching governing council, signing a resolution requesting the Armed Forces 
of the Philippines to “conduct massive peace and development initiatives in the different 
ancestral domain areas…particularly in the mountain ranges of Pantaron, Columbio, Salug and 
Diwata,” which are considered strongholds of the NPA. Further, Col. Capuyan, having been 
invested as Datu Mahabbok, was “anointed…for the special task of ‘taking care’ of the tribes 
and…they also called upon the spirits to guide and protect the task force commander” 
(“Council of Elders Forum: a Historic Event,” 2008). 
Soon after MIPCPD deepened its engagement through the AFP in the creation of “Task 
Force Gantangan” a Lumad-AFP program ostensibly based on the gantangan concept, (which 
was discussed by Datu Vic Saway in chapter four on Lumad justice theory) and which the 
MIPCPD and AFP claimed, 
refers to a measuring instrument of rice, corn, and other grains. Symbolically, it means 
“delivery and/or observance of justice”. For the indigenous peoples, it connotes 
measurement of the violations of basic IP rights. The very name of the Task Force 
“Gantangan” suggests that the sector for which it was especially created has reached 
the end of its rope in taking all the exploitation, oppression, liquidations [executions] 
and all other violations against their rights. (“A Symbol of Hope,” 2008) 
The “exploitation, oppression, liquidations and all other violations against their rights” focused 
almost exclusively on those committed by the CPP-NPA. In April 2008, Task force Gantangan 
expanded across Mindanao through a series of “peace pacts” (tampuda) conducted in over 
thirty Lumad areas primarily in Eastern Mindanao (“(IPMPDU) Phase II The Quest for Peace,” 
2008). “Map Tracking” was one of the “main activities” conducted during these “Indigenous 
Peoples Mobilization for Peace and Development Undertakings,” as the effort was called. This 
initiative encouraged local Lumad leaders, warriors, and residents to assist AFP units through 
intelligence gathering and surveillance of NPA units (“Map Tracking,” 2008). During the peace 
 
92 Yet, going back even further, Libayao had used pangayaw (tribal vendetta) in the 1990s to justify driving off 
Lumad residents resisting the grant of their land to the logging company Alcantara and Sons (Alsons) through a 
DENR Integrated Forest Management Agreement (IFMA). Alsons was the company that Libayao himself had 
previously worked for as a guard and the company supported his campaign for mayor. Presumably, these were 
the reasons that he was eventually killed by the NPA (Gonzales, 2001; “Talaingod mayor covers up military 
atrocities, should be charged with neglect of Ata-Manobo,” 2014; “Terror in Ancestral Lands,” 2003).	
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pact ceremonies, local army commanders were invested as datus and given a tribal title, 
exchanging tokens such as pistols, swords, and other accoutrements as symbols of the alliance.  
 
Figure 9 Military and Police Officers Invested as Tribal Leaders: Dressed in tribal attire as part of the Task Force Gantangan 
tampuda (peace pact) alliance. 
The physical tokens utilized in these pacts were curated and photographed as memorabilia of 
the events and included in the Gantangan magazine, reflecting the cultural importance of the 
physical symbols of process. In one ceremony, Col. Alan Capuyan, the Manobo military officer 
who originally helped organize the MIPCPD, representing the side of the AFP, was so 
overcome with emotion that he offered his high-powered bushmaster, semi-automatic machine 
gun in the exchange, which is pictured below. In the only publicly available Gantangan 
propaganda magazine published on the MIPCPD website, nearly every page contains Bible 
verses: for example, the sidebar to the article explaining the gantangan concept from which the 
above quote was taken also quotes Job 5:15-16, “But He saves the needy from the sword, from 




Figure 10 Peace Pact Memorabilia: Mementos of the peace pacts featured prominently in the Task Force Gantangan 
magazine. Note the Bushmaster rifle/token given by then Col. Alan Capuyan, (current chairman of the National Commission 
on Indigenous Peoples) during a “Begula” ceremony in La Paz, Agusan Del Sur. 
 
Lumad and the Radical Left 
 
Meanwhile, there was a resurgence of progressive Lumad activism associated with the 
radical left through groups such as PASAKA Regional Lumad Confederation and the Solidarity 
Action group for Indigenous Peoples (SAGIP) in the mid to late 1990s. By 2006, PASAKA 
joined with four other regional Lumad groups to form Kalumaran, (Kusog sa Katawhang 
Lumad sa Mindanao – Strength of the Lumad Peoples of Mindanao). Kalumaran coordinated 
with progressive church groups and other organizations to serve as the “indigenous peoples’ 
organized voice and response to Ethnocide in Mindanao” (Kalumaran Brochure).93 Only a year 
 
93  Kalumaran started with the following objectives: “Unite and strengthen the 5 ethnographic sub-regional 
indigenous peoples alliances in Mindanao in order to unleash Lumad peoples’ responses to national oppression 
which is rooted to neo-colonialism, elitist and bureaucratic governance, and land monopoly in the Philippines; 
Expose and resist the phenomenon of Ethnocide and uphold the integrity of indigenous communities and culture 
in the face of development aggression, discrimination, and militarization; Advance indigenous peoples collective 
rights to ancestral domains and self-determination; Forge solidarity with other marginalized sectors and support 
groups regionally and nationally to transform our neo-colonial and semi-feudal social set-up that perpetuates 
discrimination, injustice, and poverty; Involve in the struggles of indigenous peoples globally to compel 
observance of states towards the recognition of indigenous peoples, the whole range of human rights, and the right 
to self-determination” (Kalumaran Brochure). 
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later Kalumaran issued a statement to “scrap IPRA” based on a “summing up of 10 years of 
the Indigenous People’s Rights Act (IPRA) in Mindanao,” (Mindanao Lumad Say: Scrap 
IPRA, Barug Kalumaran, Oct. 2007). Kalumaran was supported by InPeace Mindanao 
(Initiatives for Peace, Mindanao), a “broad and grassroots-based, interfaith, and multi-sectoral 
peace movement” that had started organizing for “just and lasting peace” among various 
progressive NGOs and critical civil society groups associated with the left in 2003 (InPeace 
Brochure).94  
I had originally made initial inquiries to interview Lumad partners associated with this 
movement, but such an effort was beyond the scope of my field work. Alamon, however, in 
his book “Wars of Extinction” (2017), traces Lumad struggles supported by the militant left 
through an explicitly Marxist lens. He provides important, if not contestable, angles of insight 
into this refraction of the post-Panagtagbo Lumad social movement. A full synopsis (and 
critique) will not be undertaken here as this discourse has received relatively greater coverage 
in popular media and academic scholarship (ETHNOCIDE: Is it Real?, 1993; Holden, 2014). 
Rather it is enough to note his conclusion that “there is a need to regard the Lumad identity as, 
first and foremost, a class position [emphasis mine]" (p. 207) as, “Lumad…and Indigenous 
Peoples…do not really comprise a special category of people that intrinsically distinguish them 
from the rest of the oppressed population. Their otherness originates from the fact they are 
global capitalism’s most marginalized contemporary victims [emphasis mine]" (p. 218).  
In this articulation, he echoes orthodox Marxism’s disregard for ethnicity as an 
enduring political category, which many in the Lumad social movement have recoiled from. 
Yet Alamon concludes that the discourse of the left, “despite its shortcomings,” offers the most 
cogent analysis of exploitation of Lumad communities. He uses this to suggest a progressive 
and alternative de-coupling of Lumad culture and communities from the “vestiges of 
colonialism and neocolonialism,” through a “withdrawal, violent or otherwise, against the hold 
of a violent predatory state of the elite” (p. 219). Starting around 2014, he describes a rising, 
inter-ethnic, surge of militant activism, with Lumad achieving a new-found prominence in 
national conversations. These resulted from the forced closure of Lumad schools run by 
progressive NGOs, natural disasters impacting rural communities, and the killing of indigenous 
activists publicized under the hashtag of #LumadKillings. This led to the formulation of a new 
alliance of minority groups across the nation, framed under a peace pact as sandugo, or blood 
 
94 They originated out of a grass-roots effort, the “Mindanao Truth Commission” which was as an “Independent 
Fact Finding Mission” on a series of bombings and the human rights violations that were beginning to escalate 
under the anti-Communist administration of president Gloria Macapagal Arroyo. 
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compact. Interestingly, this same heightened context of militarization and violence led to the 
formation of the IP-CSO convergence, which led to the establishment of the Lumad Husay 




In summary, as radical left Lumad groups re-emerged in the 2000s, they patterned along 
the same forms of NGO-led progressive activism used for decades in Philippine social 
movements. They attacked allied national and local elites and their coercive use of force, 
violence, and state law, pitted against valiant Lumad and noble support CSOs defending their 
ancestral domain through cultural protest, if not armed struggle. However, for the first time, 
Lumad-led radical right military and para-military leaders made concerted, trans-tribal efforts 
to develop an armed, anti-communist network of indigenous counterinsurgency forces and 
intelligence assets across Mindanao. These right wing efforts in the 2000s were unlike previous 
government efforts to recruit Lumad into paramilitaries in the 1970s and 1980s, which tended 
towards ad hoc, externally-sourced, short term cooptation of localized Lumad grievances due 
to the flood of settlers, local political disputes, and/or encroaching corporate encroachments 
for natural resources (Edgerton, 2008; Gaspar, 2011). Rather, Task Force Gantangan, modeled 
on a localized AFP-Lumad peace pact established in Davao City in 2002, was organized to 
systematically undermine the cultural cohesion of the Communist mass base and recruit Lumad 
warriors (bagani) to fight the armed units of the CPP-NPA across eastern Mindanao. It relied 
on a core group of Lumad leaders and pro-government Lumad sympathizers who mobilized 
and reinterpreted sacred Lumad justice concepts and practices, particularly the tampuda hu 
balagon peace pact motif. They established and strengthened existing Lumad paramilitary units 
of the AFP by framing them as Lumad bagani (warrior) units deployed to counter “Communist 
terrorists” fronts (“(IPMPDU) Phase II The Quest for Peace,” 2008).  
How do we make sense of this kalibugan in the Lumad social movement, where Lumad 
leaders take divergent paths, yet with ostensibly the same goal of asserting Lumad rights to 
self-determination and protecting Lumad communities and culture? Gatmaytan (2007), in 
reference to the IPRA, reminds us of the need to focus on people, their agency and actions, not 
just structures, by investigating “how indigenous peoples’ ‘practice’ the law, an idea that 
resonates with Merry’s concept of legal culture and mobilization that frames this study. This 
means looking into how specific actors in specific settings exercise their agency in pursuit of 
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their respective rights or interests” (p. 9). He highlights the importance of law’s “internalities95” 
(similar to Merry’s internal legal culture), not as an “unproblematized abstraction” but as a 
“resource in ongoing struggles between actors” (p. 11). Thus, “conflicts do not occur between 
systems of law, or even between people and laws, but between people who use laws – among 
other things – to advance their interests” (p. 12). This situates individual agency within the 
broader social structure. While he analysed this legal agency in terms of IP’s use of the IPRA 
law, I have focused differently, assessing Lumad mobilization of customary law and legal 
culture, what I all husay, in relation to peace processes, insurgency and counter-insurgency (a 
reality in which IPRA only plays a part, albeit an important part).  
In chapters five and six on Lumad legal theory and culture, we discussed the roots and 
cultural faces of husay justice and indigenous concepts such as bangon (raising up) and pasiguli 
(restoration). We discussed how various facets of Lumad legal culture - actors, values, 
processes, arenas, materials, and outcomes - were relatively similar across the different Lumad 
tribes. In chapter seven I noted that interfacing local practices of Lumad husay with external 
structures and forms of justice revealed significant differences between the systems, though 
there is also slippage, overlap, blending, hybridity, suppression, subversion and dis-
articulation. In this chapter, I have described (rather briefly) the emergence of a new Lumad 
social movement, that of the radical right, and shown how this group of actors, drawing on 
Evangelical motifs and beliefs, mobilized and reconfigured indigenous peace pacts and their 
related material objects. Alejo’s framework of strategic identity can also be applied to this 
movement. The Lumad identity element emphasized was warrior justice which was articulated 
in support of state-led counterinsurgency violence. This was symbolically validated as 
“gantangan,” a synergized and localized response to the alleged manipulation and abuse of 
peace pacts by actors in the militant left. No clear solidarity strategy emerged in my review, 
though by the time of the Duterte administration, the government would send a group of pro-
government Lumad leaders on tours through Europe and North America to discredit the CPP-
NPA and its civil society allies. Thus, it would seem that if the radical right could not generate 
a significant international solidarity alliance, they would at least attempt to deny the same to 
the radical left, though this merits further investigation.  
The radical right’s discourse portrayed the CPP-NPA as the aggressor and violator of 
human rights and indigenous rights. These actors projected a state-centered cultural and 
 
95 That is “law’s objectives, its framework and assumptions, its substantive and procedural provisions, its very 
meaning,” (Gatmaytan, 2007, p. 11). 
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ideological foil mirroring (in reverse) the discourses used by the militant Left to discredit the 
neoliberal state, local oligarchs, and their Lumad allies. A critical difference is that actors on 
the right, with the (relatively recently) altered demography of Lumad communities’ conversion 
to fundamentalist and Evangelical brands of Christianity, integrated a Biblically-centred moral 
discourse justifying their counterinsurgency violence. This would ostensibly appeal to 
evangelical’s high view of sacred scripture (remember, Bibles have been translated into most 
Lumad languages), a perspective widely held across various Christian denominations active in 
Lumad communities (at times including the Catholic church). This Biblical justification and 
grounding would resonate not simply as an important theological exercise, but as a symbolizing 
act of identity-construction mobilizing a core pillar of Christian discourse innately understood 
by a wide variety of evangelical, fundamentalist, and even progressive Christian churches.  
I had not expected to unearth this finding in my research as it was originally focused 
only on Lumad peace movements. However, as I explored past interactions and insights with 
Lumad actors through this research, particularly the 2002 pakang (first mentioned by Datu Ali 
prior to starting my PhD), this phenomenon emerged. I discovered a deeper, more 
sophisticated, and disturbing adaption of Lumad cultures of justice by Lumad leaders 
themselves. Datus (mostly male) in this network developed a local, regional, and national 
network backed by the AFP and promoting and projecting a synthesis of human rights 
discourse, Christian theology, and Lumad legal culture in the service and justification of state-
backed violence. 
Engel has used the motif of Sacred Legal Culture to make explicit dynamics obscured 
in Merry’s legal culture concept, particularly the organic and holistic core of legal culture. 
Engel avoids reifying the “distinctive tropes and metaphors of modern law” by including 
Sacred Legal Culture as part of the legal culture concept. This helps to “illuminate the 
frameworks of meaning and action through which human beings experience the law in various 
contexts as well as the interconnections among those frameworks,” making explicit the 
relations between law, culture, and identity itself (p. 64). My analysis here supports such a 
hypothesis, and those of post-modern socio-legal theorists (Gatmaytan, de Sousa Santos, 
Merry, Mezi, and Engel) suggesting that various forms of justice and legal culture do not exist 
as distinct and enduring social structures. Rather, they compose porous, malleable, and 
dynamic forms of social intercourse and meaning-making, including the use of violence as 
justice. Construing Lumad justice as a form of “Sacred Legal Culture” mirrors Engel’s 
assertion that research around this should be oriented towards the “dynamic interconnections 
among types of legal culture and legal order rather than settling for static and monolithic 
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descriptions of a particular model,” including the “full range of practices, beliefs and 
ideologies” that are at play in the context (pp. 63, 64). In the next chapter I will hone in on the 
importance of narrative in this process, particularly in the development of a Lumad Peace 
Movement that emerged out of the fracturing of Panagtagbo. This occurred after the exit of 
Datu Unad from Panagtagbo in a context of surging interest by local, national, and international 







Genealogies of Justice in the Lumad Peace Movement 
 
My analyses in chapters five and six were oriented towards micro (intra-Lumad) and 
macro (extra-Lumad) legal culture, as well as the “meso” domain of inter-legality between the 
micro and macro where slippage occurs. We already started seeing higher order engagement 
by Lumad leaders at the end of chapter six and in chapter seven with my description of Lumad 
attempts to assert husay and gantangan forms of justice with various revolutionary, military, 
and other institutional actors. Lumad leaders in the radical right have re-appropriated 
traditional Lumad peace pacts, which they claim has been the key strategy used deceptively by 
the NPA to form alliances with tribal communities in Mindanao, to expand their areas of 
influence and recruit new members. In the next two chapters, we will move to the meta-scale 
of legal culture analysis, that is, the way in which husay, as Lumad legal culture, is mobilized 
by Lumad leaders in the radical center at the level of peace process and transitional justice 
discourses in the Philippines. Using my research data, along with locally produced indigenous 
and other scholarship, I will portray pathways by which local, tribe specific judicial practices 
embodied in Lumad husay were projected, migrate, and circulate in higher-level peacebuilding 
processes and discourses. In this chapter I will describe the context and background within 
which core leaders in the Lumad Peace Movement engaged in explicit peacebuilding advocacy. 
In chapter ten I will expand upon the two case studies that emerged from the dialogues and 
activities of the Bangsamoro Transformative Justice Initiative project.96 These two studies 
demonstrate how Lumad advocates in the Aromanon and Teduray tribes have asserted their 
agenda and cultural basis for peace in formal processes of the Philippine government and 
revolutionary groups.  
 
Kalibugan Theory and Storywork  
 
First, I will review our theoretical framework of legal culture in order to articulate 
indigenous justice at the level of social movement and peace process, which are also struggles 
for justice. Bridging the articulation of Indigenous Storywork (chapter three) and Sacred Legal 
 
96 These are expanded from the two accounts in the publication “Transitional Justice and Reconciliation: In and 
Beyond the Bangsamoro (Research Study on Community Narratives of Resilience and Truth-telling)” that IID, 
myself, and other partners co-produced (Simons & Oledan, 2019). 
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Culture (chapter four) in application to indigenous law (Behrendt, 2019; Jones, 2019) means 
illuminating the “dynamic processes of ‘interlegality’…the interconnections among different 
conceptions of law and different kinds and levels of legality” (Engel, 2010, p. 65), which I 
attempted to do by bringing to the fore the idea of Lumad Sacred Legal Culture at the end of 
the last chapter. While I incorporated some insights of structural-functional anthropologists in 
describing the evolution and faces of Lumad legal culture in chapters five through seven, 
(particularly Schlegel and Manuel’s ethnographies of Teduray and Manuvu customary law, 
and Gaspar’s history of the Lumad Social Movement), I depart from some of the assumptions 
underlying their approaches.  
Rather I build on recent theorizing by indigenous legal scholars who analyse customary 
law through indigenous lenses. Carwyn Jones, a Ngati Kuhungunu legal scholar, has done this 
with Maori law in the Aotearoa/New Zealand context, and Larissa Behrendt an Eualeyai and 
Gamillaroi scholar has done this with her Aboriginal community in Australia. Jones (2019) 
argues that "to properly examine Maori law, it is necessary to do so through a Maori lens, using 
a Maori analytical framework" (p. 121) and applies the Indigenous Storywork methodology of 
Jo-Ann Archibald Q’um Q’um Xiiem (2019) in the arena of law, while Behrendt similarly 
develops an Aboriginal Australian approach with her community. She notes that colonial legal 
systems had an “anti-storytelling agenda” that treated law stories “which are an assertion of 
ownership and sovereignty, as little more than children’s stories,” dismissing outright anything 
that was not in written text as inferior (p. 178). Reclaiming story, on the other hand, affirms 
“the self-determining role that storytelling can play” by prioritizing the community’s 
perspective. It takes the “voice from the margins and puts it in the centre” (p. 183), centralizing 
the self-defined needs and aspirations of the community itself. Storywork is one way of 
foregrounding indigenous communities’ capacities and indigenizing the relationships deeded 
to engage allies and access resources in order to accomplish what the community itself has 
defined in the first place (pp. 182-183).  
In terms of the Lumad Peace Movement, storywork has involved a steady re-grounding 
of Lumad activism and discourse in indigenous culture. These efforts had been historically 
framed by revolutionary motifs in the progressive movement, but were, and are, being re-
enacted through indigenous forms of non-violent social action. Tracing the Lumad social 
movement - grounded in storywork, with Lumad husay justice conceptualised as both legal 
culture and symbol of identification, framed with Kalibugan complexity theory - serves as a 
contextualised indigenous response to Merry’s call for “an archaeology of law: a historical 
unpacking of this complexity.” This is similar to the work of Benton (2012) on global legal 
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pluralism and colonialism and Berman on the historicity of western law practice and legal 
culture (2005).97 Benton notes that "historicity emphasizes the element of continuity from past 
to future in the development of the culture of a society, including its legal culture" which 
requires “not only a transgenerational perspective but also a millennial perspective” (2005, pp. 
18–19).  
Keeping a millennial perspective means that my next presentation can only be described 
as a preliminary attempt to articulate these concepts in the Mindanao context using storywork 
and Lumad epic narratives. I will portray the context and substance of this storywork in chapter 
nine through re-articulations of the Erumanen Ulahing in the peace negotiations between the 
MILF and the Philippine government; and Teduray storywork conveying their experiences of 
injustice and cultural resilience in the Transitional Justice process enabled by the March 2014 
signing of the Comprehensive Agreement on the Bangsamoro (CAB). However, prior to these 
two case studies, I will describe the social and organizational context which allowed these 
articulations to emerge in this chapter, picking up on the splintering Panagtagbo history at the 
turn of the new millennium (year 2000). 
 
The External Matrix of Lumad Justice and Peacebuilding in the New Millennium 
 
In general, between 2000 and 2010, most peacebuilding groups worked with, and were 
funded by, non-Lumad local and international NGOs. In part due to resources provided by 
international donors for implementation of the 1996 Final Peace Agreement between the 
MNLF and Philippine government, the Peacebuilding and Conflict Transformation framework 
was widely adopted, operationalized, and emphasized in Mindanao (Russell, 2014; Tadem, 
2010). 98  Further, within the global Indigenous Peoples rights movement, indigenous and 
customary peace practices were becoming prominent arenas of discourse and action. In 
December of 2000, the International Conference on Conflict Resolution, Peace Building, 
Sustainable Development and Indigenous Peoples was held in Manila. Nobel Laureate 
Rigoberto Menchu Tum sent her apologies for not being able to appear,99 and keynote speaker 
 
97 While Merry’s use of the word archaeology seems to be metaphorical, there is actually some provenance to 
apprehend where the term has been used literally in reconstructing judicial processes, such as Reynolds 
archaeological research on legal culture and political development in Anglo-Saxon England, as well as Junker’s 
archaeological work in the central Philippines that was used extensively in this thesis (Junker, 1999; Reynolds, 
2013).  
98 In fact, the language of peacebuilding can be found in local academic research publications, NGO, left wing 
progressive groups (such as inPeace) and right-wing military materials (such as the TF Gantangan publication). 
99 In her apology message she stated, “When we speak of respect for political, economic, social and cultural rights 
of indigenous and original peoples, we are referring to the need to respect their forms of organization, their 
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Moana Jackson, a preeminent Maori lawyer, expressed hope that the conference could help 
Indigenous Peoples “begin to re-envision…the ways in which our ancestors resolved conflicts” 
because “the ways in which we maintain peace and order among ourselves are a crucial part of 
what it means to be a self-determining people” (M. Jackson, 2001). Vicky Tauli-Corpuz, a 
Kankana-ey keynote speaker from the Cordillera region of the northern Philippines, stated, 
“we, Indigenous Peoples were the objects of scrutiny - the researched not the researchers. We 
were presented more as the hapless victims or fierce warriors and less of proactive agents of 
peace processes”  (Tauli-Corpuz, 2001). 
In Mindanao, local actors and activists in the island’s peacebuilding community 
produced innovative and intensive initiatives, significantly influenced by Lederach’s theories. 
Starting in 2000, using adult education strategies honed through decades of activist engagement 
(Floresca-Cawagas, 1996; Gaspar, 1997), peacebuilding concepts and tools were popularized 
through intensive annual trainings provided by the Mindanao Peacebuilding Institute (MPI) 
and other organizations.100 Locally-conceptualized, peacebuilding extension programs (such 
as the grass-roots peace leadership course of Catholic Relief Services) and similar efforts by 
allied partners (e.g., the Catholic Agency for Overseas Development (CAFOD-UK) and the 
Mennonite Central Committee (MCC-USA)) were also rolled out across Mindanao. Their 
promotion of inter-faith dialogue allowed for the expression of significant Christian, Muslim, 
and Lumad spiritualities in their programming (Ferrer, 2004, 2005a, 2005b). Networks of tri-
peoples peacebuilding organizations organized collaboratives across the island, and the 
Mindanao Peaceweavers, one of the most prominent, is emblematic of the wider context 
exhibiting a unique dynamic of equality in foreign and Filipino peacebuilding relationships:  
There is no power struggle between local and international actors within MPW, nor is 
this a prominent issue within Mindanao’s strong and vibrant civil society. Within MPW 
there are a few international organizations involved as secretariats and members — and 
even a few foreign individuals in prominent roles — yet the network is always 
perceived as Mindanaoan. When international actors make a long-term commitment to 
Mindanao, align with the worldview represented in the MPPA [Mindanao Peoples 
Peace Agenda], and submit to Mindanaoan leadership, then they are openly accepted 
 
spirituality and cosmovision; we are referring to the need to respect their mechanisms and methods of conflict 
resolution.” 
100 MPI was started by Filipino peace workers who attended the Summer Peacebuilding Institute at Eastern 
Mennonite University where Lederach taught in the late 1990s. I worked as an instructor and monitoring-
evaluation staff-volunteer in MPI’s Lumad capacity development program focused on resource-based conflict 
from 2010-2012. 
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— perhaps even to the point that they are no longer regarded as foreign. (Garred, 2018, 
p. 17) 
Local peace centres based out of Notre Dame of Cotabato, Southern Christian College in 
Midsayap, and Mindanao State University in Iligan, along with university-based Lumad 
programs, such as Ateneo de Davao’s Mindanawon centre, were also established or expanded 
and created their own peace education and research efforts.  
In the applied research arena, Burton and Canoy’s (1991) investigation of Lumad 
concepts of justice in northern and eastern Mindanao was a precursor to these changes as it 
emerged from a stream of theorizing around legal pluralism and development, specifically in 
terms of judicial governance and improvement of the Barangay justice system at the 
community level. Tiu, Writing in the early 2000s, noted that “the indigenous ways of conflict 
resolution are now being studied because they appear to be effective in settling disputes among 
their ranks, and between them and other groups” (p. 102), signalling this shift starting in the 
late 1990s.101  
The inclusion of Lumad forms of peacemaking in research was jump-started at the turn 
of the 21st century with the IID and Mindanao Indigenous Peoples Peace Forum (MIPPF) 
research on Mindanao peace traditions captured in Alejo (2001) and Rodil’s (2004) study on 
emerging Lumad peace activism. Alejo, in Vernaculars of Peace noted a "paucity of materials 
devoted to the subject of indigenous means of conflict resolution in Mindanao" (p. 219) and 
delineated a broad research agenda focused on "recognizing and documenting indigenous 
peace practices," in order to promote their utilization "for peace education and conflict 
transformation" (2001, p. 213). This indicates that the discourse of conflict transformation was 
already present in Mindanao, and he called for further research on "peace management and 
peace process" in order to determine "what do Lumad tribes do to prevent conflict and how 
they manage achieved peace" with "the most challenging item" being "the current struggle of 
the Lumads to find a meaningful participation in...[formal] peace talks" (Alejo, 2001, p. 220). 
Ferrer, who would later become chief negotiator for the government talks with the MILF, 
recognized expanding levels of Lumad peace engagement in her analysis of Mindanao 
peacebuilding movements, where “there is a growing interest in studying indigenous conflict 
resolution practices, concepts of peace and violence” (Ferrer, 2005b, p. 27). Furthermore, she 
noted that “IPs are also generating new literature reflecting their conflict experiences and 
 
101 He asserted that “while the natives developed ways of conflict resolution and forged peace pacts, the prevailing 
condition…was characterized by conflict” (p. 48) as a reality prior to and during colonization in the late 1800s 
and early 1900s ((2005) 2013). 
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aspirations for peace, land, and justice,” indicating a more systemic and self-determined level 
of action and analysis (p. 27). 
Complementing the turn to cultural regeneration by Lumad communities in the 1990s, 
a supportive ecology and infrastructure of peacebuilding action, research, and advocacy was 
established in the 2000s, which the Mindanao Peaceweavers epitomised, with IID as lead 
secretariat. This ecology had an explicitly cultural orientation that embodied the “art” and 
moral imagination (Lederach, 2005) of a highly inclusive, pluralistic peace praxis: 
Many of MPW’s success factors are not primarily technical, in that they do not 
emphasize the analytical and data-driven activities foregrounded in the provisional 
framework. Rather, much of MPW’s success stems from “soft factors.” These include 
MPW’s focus on relationships, listening, solidarity, and tri-people vision, all infused 
with a sense of the transcendent. Such factors might collectively be called “moral 
imagination.” (Garred, 2018, p. 21) 
Working in this context, Lumad actors began emphasizing, reclaiming, and expanding their 
capacities in traditional conciliation practices that had only received minimal emphasis in the 
Lumad Social Movement documented by Gaspar, finding a resonant space of assertion and 
development within the ascendent conflict transformation movement. This was particularly 
important for Lumad women who re-negotiated what were often limited, traditional roles in 
local husay processes and indigenous governance to broader, asserting more direct 
participation in community and social movements leadership (“Bae,” 2015; “The Tribal 
Chieftain,” 2015; Interview, Tribal leader, Dec. 4, 2018). This context, which I frame as a form 
of external legal meta-culture, was composed of a highly localized Mindanaoan praxis of 
peacebuilding, which affirmed and strengthened indigenous forms of Lumad legal culture and 
leadership. 
 
Evolving Vernaculars of Peace: The Transformation of Panagtagbo 
 
Within this institutional, cultural, and social reality, I pick up the storyline of 
Panagtagbo from the last chapter and chart the evolution of what could be called the Lumad 
radical centre, where the Lumad Peace Movement - with husay emerging not simply as a tactic 
of mobilization, but as an arena of struggle and a form of indigenous legal culture.102 In the 
 
102 Acknowledging that a more in-depth unpacking of the social, political, spiritual, and cultural layers of the 
Lumad radical right and radical left described in previous chapters require further study. 
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late 1990s, Panagtagbo served as an umbrella group for disaffected Lumad from the radical 
left, as well as emerging Lumad leaders formed by conservative forces sympathetic to the 
liberalizing and democratizing initiatives of the state, especially the Local Government Code 
of 1991, the DAO-2 of DENR in 1993, and eventually the IPRA of 1997 (Buendia et al., 2005; 
Indigeous Peoples and the Local Government: Building Good Governance in the Philippines, 
2004; Verbrugge, 2015). In some areas, Lumad activism found expression in direct 
participation in local and national politics through the Alyansa Tribu Mindanao (Mindanao 
Tribal Alliance) party-list (Norma Gonos, Interview, Nov. 16, 2018), and within the ongoing 
configuration of local governments units in majority or near-majority Lumad boundary areas. 
These indigenous leadership struggles in local government emerged with the creation of South 
Upi, Maguindanao and Talaingod, Davao del Norte; and in the gold-rich province of 
Compostela Valley which was created in 1998. In these areas, decentralization was greatly 
influenced, if not captured, by the political and economic interests of powerful clans and family 
conglomerates seeking to maximize access to natural resources and vote banks. However, the 
case of Teduray Mayor Piang (chapter seven) demonstrates Lumad ingenuity in adapting 
Lumad legal culture to neutralize violence and enhance social cohesions and economic 
governance in a multi-ethnic community.  
Primarily, however, Lumad social movement leaders enacted political agency by 
community organizing towards the issuance of Certificates of Ancestral Domain-Titles under 
the Indigenous People’s Rights Act (Civil Society Leaders, Interviews on Nov. 30, 2018 and 
Feb. 9, 2019). As I have shown in the last chapter, this, along with ideological disagreements, 
led to a decline in participation by Lumad in the radical left through the 1990s. This trend 
seemed to change in the 2000s as the radical left recovered from splits and infighting, 
capitalizing on shortcomings in the implementation of IPRA (Gatmaytan, 2007), and forming 
its own Lumad peace alliance, Kalumaran, in 2006, with PASAKA, the more active and widely 
known left wing Lumad human rights lobby, continuing as well. Meanwhile, in 2002, the 
Mindanao Indigenous Peoples Conference for Peace and Development (MIPCPD) faction of 
Lumad leaders led by Datu Joel Unad, who had been empowered through local government 
engagements and IPRA-related efforts, broke off from Panagtagbo and forged their alliance 
with the AFP. Some former Panagtagbo leaders derided Datu Unad’s efforts as that of a “fake” 
datu, (Lumad leaders FGD, Nov. 26, 2018), mirroring language the radical left also used to 
describe “fake tribal leaders,” including Datus Unad, Labawan, and Bayaan, and other 
members of MIPCPD (Unity Statement on the MOA-AD and Peace in Mindanao, Barug 
Kalumaran, October 2008).  
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Within Panagtagbo, members from several tribal and tri-peoples coalitions continued 
to pursue non-violent peace activism, including leaders from Lumad Mindanaw, as well as 
indigenous people’s organizations in the Agong network, led by Bae Era Umpan, Apo Marshall 
Daul, and Datu Quiambao Ayag, formed the Mindanao Indigenous Peoples Peace Forum 
(MIPPF) (Tribal Leaders, FGD, Nov. 26, 2018). Another peace advocacy coalition, the 
Mindanao People’s Peace Movement (MPPM),103 coalesced as a tri-peoples human rights and 
peace advocacy coalition around the year 2000. In 2007, MPPM strengthened its Lumad-
focused efforts, forming the MPPM-Katawhang Lumad (Lumad Peoples) secretariat and 
program (with leaders from these three groups being the ones that formed the Lumad Husay 
convergence in 2016. The Agong network and MPPM-KL, along with other Lumad and non-
Lumad coalitions, were also members of the island-wide meta-peacebuilding or multi-level 
peace network, the Lumad Peaceweavers, which had its secretariat with (IID) where I have 
volunteered and consulted.104  
By 2007, Lumad leaders had become increasingly alarmed by the prospect of a signed 
agreement between the government and the MILF that ignored concerns they had been raising 
directly with the peace panels. These specifically involved the agreement’s impact upon Lumad 
identities and ancestral domain in and around the proposed Bangsamoro autonomous region. 
As a result, Panagtagbo organized a series of consultations clarifying the basis of their stance, 
tracing their history of engagement in the peace process, and making specific proposals for 
how their concerns could be addressed. Working with local academics and peace activists, they 
compiled the results into an unpublished book titled Ayaw mi Apil, Palihug: Baruganan sa mga 
Lumad para sa Kaugalingong Paghukom tali sa isyu sa MOA-AD sa  Hisgutanang Kalinaw sa 
GRP-MILF (Don’t Include Us Please: Lumads’ Assertion of Self-Determination Vis-à-vis the 
Ancestral Domain Strand of GRP-MILF Peace Talks). Drawing on that document,105  the 
following chronology extends the work of Alejo (2000) and Gaspar (1997), evidencing the 
development of the Lumad Peace Movement within the broader Lumad Social Movement: 
 
 
103 MPPM was based in the city of Midsayap in western Mindanao and had historic connections to the RPMM-
RPA that had splintered from the CPP-NPA. 
104 Secretariats were Initiatives for International Dialogue (lead), Catholic Relief Services, Balay Mindanaw 
Foundation, and Saligan Mindanaw. Convenors and members included the Agong Peace Network, BISDAK — 
Genuine Visayans for Peace, Consortium of Bangsamoro Civil Society, Interreligious Solidarity Movement for 
Peace, Mindanao Peace Advocates Conference, Mindanao Peoples’ Caucus, Mindanao Peoples’ Peace 
Movement, Mindanao Solidarity Network, Mindanao Peacebuilding Institute, Peacebuilders Community, and 
World Vision Philippines (Garred,	2018). 
105 I included data from Ayaw Mi Apil Palihug (Don’t Include Us Please), the unpublished Panagtagbo document 
with permission of the editor and Lumad involved in the research. 
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Chronology of Indigenous People’s Engagement in the Peace Process (2000-2008) 
19 January 2001 The Mindanao Indigenous People’s Peace Forum held in Camp 
Alano, Toril, Davao City106 produced “Lumad Voice, Lumad’s 
Strength in Mindanao. The Lumad Agenda for Peace and 
Development.”  
19-22 Feb. 2001 Indigenous People’s Dialogue. Musuan, Bukidnon with forty 
tribal leaders representing Manobo, Dulangan, Matigsalog, 
Tinananon, Arumanon, Kerenteken, Subanen, Dibabawon, 
Mansaka, Mangguawangan, and Higaonon-Talaanding tribes.  
2-6 April 2001  Tambang Tri-people Grassroots Dialogue in the Island Garden 
City of Samal was attended by 26 grassroots peace advocates 
from the indigenous peoples, Moro, and Christian groups. They 
declared support for the 1) Right to self-determination of the 
Lumads, Moro, and the Christians “according to their distinct 
culture and tradition;” and 2) Recognition and promotion of the 
“distinct identities” of the three peoples that stem from: a) 
culture as the basis of their rights as a people; b) the recognition 
of women as an important sector in the community; c) a “Tri-
people” orientation in “creating and cementing peace in the 
grassroots.” 
14-15 November 2001 Indigenous People (IP) – Moro Elder’s Dialogue in  Kidapawan 
City. A declaration signed by twenty Moro and Lumad leaders 
is presented to the government, the MILF, the MNLF, NDF, and 
to “all groups working for peace.”  
19 November 2001  Lumad Coordinating Council for Peace and Development 
(LUCCPAD) submits a letter to Jesus G. Dureza (head of the 
government peace panel negotiating with the MILF) signed by 
Ramon Bayaan (Tinananon-Manobo) the Panagtagbo chair, 
along with twelve Lumad leaders.  
Undated  LUCCPAD submits a “Letter to GRP and MILF Peace Panels” 
addressed to Jesus G. Dureza and to Al Haj Murad Ebrahim 
 
106  Initiatives for International Dialogue in coordination with the British Embassy Philippines. 2001. 
Peaceweavers. A Proceedings Manual on the Indigenous Ways of Conflict Resolution and Grassroots Peace 
Building. Initiatives for International Dialogue: Davao City.  
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signed by seven Lumad leaders which “Prayed for the full 
recognition” of the Lumad People’s perspective on peace, unity, 
and development.   
16-19 Dec 2002 1st Mindanao-Wide Moro-Lumad Summit in Camp Alano, Toril, 
Davao City. 143 community leaders and heads of Moro and 
Lumad civil society organizations revisited history and “found” 
that the Moro and Lumad ancestors were brothers Tabunaway 
and Mamalu and “discovered” that conflicts between the 
descendants of Tabunaway and Mamalu were easily resolved by 
the indigenous justice system. 
29 November 2003 Declaration by the Erumeanen ne Manuvu in Ki Ansen, Aroman, 
Carmen, North Cotabato affirming that the Moro and the Lumad 
“are brothers as always stated in the story of Mamalu and 
Tabunaway…only that each has his own territory,” specifically 
noting that since the conversion of Tabunaway to Islam, “each 
maintained pegeleten (boundaries) that were followed by 
succeeding generations.” The declaration was submitted to the 
MILF through Ghadzali Jaafar, MILF vice chair for political 
affairs, but rejected by the MILF central committee. [Note: This 
is the first public note I have found of the pegeleten pact which 
will be discussed later.] 
20-21 May 2004 IP-Moro working group meeting on Ancestral Domain held in 
Davao City. Jun Mantawil, chair of the MILF peace panel 
technical committee, Datu Vic Saway of Panagtagbo, 
representatives from tribal groups, and the Consortium of 
Bangsamoro Civil Society (CBCS) participated. 
3-11 June 2004 Letters exchanged between Government Peace Panel Chair 
Silvestre Afable and Datu Al Saliling resulted in a meeting 
between the two at the OPPAP office in Metro Manila107 after 
 
107 Afable’s letter to Datu Al Saliling was faxed through Balay Inc., a member of the Mindanao People’s Caucus 
wherein Saliling serves as a member of its council. Saliling’s letter address to Afable was faxed through IID which 
was the Secretariat for the Mindanao People’s Caucus (MPC). 
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Saliling “had been strongly recommended by certain sectors and 
reputable institutions to help us in the peace negotiation.”  
2 August 2004 Datu Al Saliling appointed to the GPNP – MILF Technical 
Committee on Ancestral Domain.  
25-26 February 2005 “IP-Moro Ancestral Domain Consultation” in Lantapan, 
Bukidnon, sponsored by the Mindanao Peoples Caucus.  
27 February 2005 IP-Moro Peace Talks in Lebpas, President Roxas, Cotabato. 
21-22 September 2005 “PANAGHOY sa Kalinaw” IP Peace Summit organized by 
Catholic Relief Services. 
24 July 2006 Indigenous Peoples’ Summit convened by Panagtagbo held in 
Lantapan Bukidnon, resulting in the Sungko Declaration.   
9-10 October 2006  During the All-Mindanao Leaders Peace Consultation held in 
Davao City the following proposals were made: 1) Lumad voices 
should be considered in the AD discussion; 2) Recognize and 
respect traditional agreements between Moro and Lumad i.e., 
traditional boundaries; 3) Acceptable interim agreement on AD; 
and 4) Consultations in IP areas by an independent group.  
10-11 November 2006 PANAGTAGHOY Ancestral Domain Consultation in Central 
Mindanao. This consultation produced an Indigenous Peoples 
Peace and Development Agenda submitted to the GRP Panel on 
20 November, 2006 and resulted in a meeting between  
PANAGTAGHOY, Sec. Afable, and Bishop Capalla.  
March 2007  IP-Moro Key Leaders Assembly Meeting in Lebpas, President 
Roxas, Cotabato with the Consortium of Bangsamoro Civil 
Society (CBCS).  
23-25 August 2008  Mindanao-Palawan Consultation on the Indigenous Peoples’ 
Ancestral Domain and the Bangsamoro Juridical Entity held in 
Cagayan de Oro City. The statement of concern about the MOA-
AD produced out of this consultation was submitted to the 
parties as well as to the supreme court for its deliberation on the 
legality of the MOA-AD. 
In relation to the peace talks with Communist groups, the peacebuilding NGO Balay 
Mindanaw in Northern Mindanao, (also a member of the Peaceweavers network), would serve 
as the mediator between the CPP-NPA’s breakaway faction, (the Central Mindanao Regional 
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(CMR) Committee), which had as one of its responsibilities the CPP’s strategic alliances with 
Lumad, and the Philippine government (Santos Jr. et al., 2010, p. 294). As I noted in the last 
chapter, after splitting with the CPP-NPA, the CMR Committee reformed into the 
Rebolusyonaryong Partido ng Manggagawa ng Mindanao (Revolutionary Workers Party of 
Mindanao)-Revolutionary People’s Army (RPMM-RPA) and pursued Balay Mindanaw’s 
locally-led peace talks, giving “paramount importance to consultations with villagers as 
stakeholders in the peace process” (Santos Jr. et al., 2010, p. 297), with over half the local 
consultations occurring in barangays with Lumad ancestral domain claims (Manlupig, 2010; 
CSO Leader, Interview, Dec. 1, 2018). In these talks, Lumad and other leaders from central 
Mindanao, portions of Zamboanga Peninsula, and Caraga, actively engaged a successful, 
locally led peace process that further strengthened their capacities in peace activism. In fact, 
by 2009, when the Arroyo administration declared a state of military emergency in response to 
the Ampatuan massacre in southwestern Mindanao, the RPMM panel “formally withdrew from 
the process. [Yet] the communities came up with a statement, saying, “you have no right to 
withdraw…you have to consult us [first]” (CSO Leader, Interview, Dec. 1, 2018).  
Therefore, in a variety of contexts and “peace tables,” Lumad peace activists made 
critical peacebuilding assertions in the early 2000s that allowed them to push back against 
peacebuilding efforts that did not reflect their voice, concerns, and agenda for indigenous self-
determination. Much of this involved peacebuilding efforts alongside Bangsamoro and 
Settler/Christian peace advocates, emerging from a longstanding “tri-people” paradigm 
(Mansayagan et al., 2011; Paredes, 2015). In fact, Lumad have cast the tri-people paradigm 
with an indigenous motif, “According to a Timuay Arumanen (Manobo)...we must view 
Mindanao as a clay pot balancing on three stones each representing the Bangsamoro, the 
Lumad, and the migrants. All of us draw our food from the same pot” (Rodil, 2015, p. 7).  
 
Lumad Legends and Storywork as Lumad Peace Movement Culture and Praxis 
 
Lumad stories, legends, and myths ground these localized efforts asserting Lumad 
justice and peace. The endemic concepts articulated in these stories nourish not only the 
particular communities of origin, but the broader efforts at Lumad activism. The Mamalu-
Tabunaway narratives have received some attention in peacebuilding circles (e.g. see Damaso, 
2011; Paredes, 2015); while the Ulahing epic (of which the Mamalu-Tabunaway story is just 
one sub-narrative) has been analysed among folklorists, historians, and anthropologists 
(Aguilar, 2001; Edgerton, 2008; Paredes, 2006; Wrigglesworth, 1998). However, these are 
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generally underplayed in social movement and peacebuilding research outside the active 
Mindanao peacebuilding community, and were even missed in the learning assessment on the 
Mindanao Peaceweavers that I cited previously (Garred, 2018). Yet these “motherhood” 
legends are so significant that they are still re-enacted in the present in a variety of contexts 
and are shared in different versions of the Ulahing 108  among a number of the tribes of 
Mindanao. In fact, during a consultation with Lumad peace activists I attended in 2016, Jimid 
Mansayagan of Lumad Mindanaw stated that “Apu (ancestor) Agyu was the first to assert, we 
Aromanon are just continuing the struggle.” The Talaandig have their own version and creation 
story, and the history of Apu Saulana, and his commissioning of the Talaandig to be the 
mediators of the tribes of Mindanao was related in the theory chapter six. The Ulahing 
(Ulaging) epic is a story that would traditionally take days to recite, but in summary, the 
storyline goes as follows: 
In a time of extreme hardship, Agyu, Lena, Banlak, and the other characters of 
the Ulaging are shown the path to immortality (as an escape from the hardship) through 
the revelations of the female shaman [commonly called baylan or babaylan] Mungan, 
who is also the first to become libung, or immortal. Initially, Mungan has a disfiguring 
disease and is abandoned by the others. Soon she reappears as an immortal, which 
means her body has become perfect and golden, emanating light. Meanwhile, those 
who demonstrate their faith by following Mungan's instructions to abandon all worldly 
goods, destroy all crops, and kill all animals, are lifted by a deity to a hole in the sky on 
a salimbal, which has been vaguely described as a large boat…. 
In some versions, the Ulaging people enter a mountain instead of ascend to the sky. 
However or wherever conceived, the immortal paradise is always called Nalandangan. 
Reaching this place is the fulfilment of the libung event, the climax of the Ulaging 
story…. 
The final element of the plot is that, due to a disagreement with the deity, the hole in 
the sky or mountain is sealed up with an oath that it will not be opened again until 
certain conditions are met, and a powerful new shaman comes along to show the 
remaining mortals the correct path. Meanwhile, mortals are advised to continue 
 
108 Also called the Ulahingan, Ulangingan, Banlakon, Agyu, Lena, and Baybayan depending upon the particular 
tribe. 
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following the instructions of Mungan in order to be prepared when the new baylan 
comes. (Paredes, 2006, pp. 534–535) 
The Mamalu-Tabunaway story tells of a peace pact between two brothers within the 
longer epic history of the Ulahing, with a variety of versions by different Lumad tribes in 
Mindanao. In the Teduray version, it tells how two sibling leaders - Mamalu and Tabunaway - 
one Teduray and the other Maguindanaoan, essentially “agree to disagree” when the Teduray 
refused to adopt Islam, while the Maguindanaoan brother converts, in response to the teaching 
of Sharrif Kabunsuan, the first Islamic resident missionary to the Philippines in the late 1400s 
or early 1500s.109 Storywork details the dynamics of the Mamalu-Tabunaway pact and are cited 
as the basis for the Lumad Peace Movement, as noted in the 2010 Panagtagbo publication Ayaw 
mi Apil Palihug: 
It was in this context [of exclusion in the peace process] that we – the Indigenous 
Peoples of Mindanao through the initiative of PANAGTAGBO felt the need to clarify 
our position. We were prompted to once again look at our past and the roots of conflicts 
in our lands, examine our own concepts and notions, and listen to the stories of many 
of our elders and leaders in the communities, who shared with us many accounts and 
their hopes for peace and harmony among many cultures. To substantiate our memories 
and personal recall, we conducted a series of consultations among our peoples110….  
This policy paper has been written to affirm and further clarify the indigenous peoples’ 
position on the contentious points raised above as it retells the collective story of the 
Lumad’s struggle for self-determination. This collective story is not simply a collection 
of stories. It is a repository of our histories, having unfolded in the lives of our peoples 
at different historical junctures.  They also remember the pain that has been borne out 
of our peoples when faced with colonization. Aside from remembering our struggles, 
this collective story also celebrates our survival and adaptation as culturally distinct 
peoples…. 
In the course of preparing this position paper, we collected as many stories on the 
Lumad-Moro relationship because they will bear witness to their authenticity and 
 
109 Sharif Kabunsuan was a Malay-Arab descendent of the prophet Mohammed (hence the title ‘sharif’) from a 
prominent family in Johore in present day Malaysia. He arrived in southwestern Mindanao as a missionary and 
trader and actively converted the local population, with some indications that force may have been part of the 
equation (Hayase, 2007), although this is not indicated in the Mamalu-Tabunaway legend. 
110 Consultations included Teduray, Dulangan Manobo, Arumanen Manobo, B’laan, Obo Manobo, Higaonon, 
and Subanen leaders. 
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spread. The more stories we have, the more widely they are known, and the further back 
in time we go. A close look at the stories we have gathered from different peoples from 
different places reveals that at one juncture in the history of Mindanao, there was a 
separation between the Lumad and the Muslims. Our analysis of the Mamalu 
Tabunaway myths, for example, says that when Sharif Kabungsuan came to Mindanao, 
one of the siblings who were our ancestors left the coastal areas and the river valleys 
with his followers for the hills and the mountains to continue freely practicing their 
religious beliefs and indigenous way of life as well as indigenous governance systems, 
without severing his filial relationship with the other sibling who followed Sharif 
Kabungsuan and embraced Islam (Lumad-Moro Relations in the Mamalu-Tabunaway 
Myths). We find this an opportune time to retell these stories as Article 1 of the unsigned 
MOA-AD [Memorandum of Agreement on Ancestral Domain111] says:  
“It is the birthright of all Moros and all Indigenous peoples of Mindanao to identify 
themselves and be accepted as Bangsamoros. The Bangsamoro people refers to those 
who are natives or original inhabitants of Mindanao and its adjacent islands including 
Palawan and the Sulu archipelago at the time of conquest or colonization and their 
descendants whether mixed or of full native blood. Spouses and their descendants are 
classified as Bangsamoro. The freedom of choice of the Indigenous people shall be 
respected.”  
Our stories assert that we are not, and we have never been Bangsamoros.  Since the 
time of Islamization, our ancestors already asserted and exercised their free choice not 
to share a common territory, governance system, and beliefs and practices with our 
Muslim brothers and sisters.  Our stories also assert that we are peoples --- each lumad 
group in Mindanao was self-governing and self-determining with a defined territory 
and system of government distinct from other lumad groups.   
 
Conclusion: Lumad Storytelling as Justice and Cultural Resurgence 
 
The original stories, histories, and legends that were cited and referred to by Lumad 
leaders, (many of them now written, but initially told and recounted orally), were among the 
strategies by which communities recorded and remembered their experiences of, and responses 
 
111 A 2008 agreement between the government and the MILF that was eventually struck down by the Philippine 
supreme court for, among other things, failing to address indigenous concerns in and around the Bangsamoro. 
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to, conflicts, changes, and intrusions. Wrigglesworth (1998), a linguist who recorded and 
transcribed Ilianen-Menuvu narrations of the Tulalang, an epic sung in common (as opposed 
to archaic) Monobo language,112 ascertained that, 
The citing of a certain character's behavior in folktale, when settling a Manobo custom-
law case, proved as effective as the force of law in Western societies, especially when 
those characters were drawn from tales which are regularly told to establish precedents. 
(p. 130)  
She also notes that the story telling was a means of “transmitting their highly valued Manobo 
cultural mores and customs....[where] its wealth of rhetorical devices functions effectively in 
the argumentation" (pp. 131-132). In repeated narrations, these stories were adapted and 
extended (Aguilar, 2001), enacted or sung in the process (Buenconsejo, 2000, 2018; 
Wrigglesworth, 1998) as they were passed down from generation to generation. Paredes argues 
that the Ulahing is “essentially a story of survival and deliverance told through characters from 
the mythical clan of Agyu” providing a blueprint for some of the cultural resurgence 
movements that have sprung up in Mindanao (Paredes, 2006, p. 527). I am arguing that one of 
the cultural resurgence movements that has not been identified in scholarly research on 
Mindanao is actually the Lumad Peace Movement of the early 21st century. 
In this chapter, I described factors in the emergence of Lumad peace activism grounded 
in epic history and narrative that were crucial to the growth of a new peace movement, with 
Lumad storywork as one of the most important feature. These composed elements of the 
internal legal culture of the Lumad Social Movement as actors transformed it into a Peace 
Movement in the 2000s. I detailed some of the broader dynamics that supported this evolution, 
which I suggest function as the external legal culture of the movement. Some of these diverged 
and played out in antagonistic ways as seen through the actions and discourses of the Lumad 
radical left and the Lumad radical right, yet in the space created by that divergence, Lumad 
activists of the “radical center” appropriated, developed, and projected narrative justice at 
higher levels. In particular, I argue that the peacebuilding and conflict transformation discourse 
and praxis that emerged in Mindanao in the first decade of the millennium was the critical 
component of a meta-level external legal culture. This social ecology of conflict transformation 
 
112 The Ulahing was narrated in archaic Manobo that few understood and included various fluid forms, but 
Wrigglesworth notes that even with a variety of genres such as "news item" (tudul), oral history (guhud), prose 
folktale (teterema), and legal precedent following case settlement (kukuman), their use was more about format, 
construction, and emplacement of the story such that "distinction between…genres is simply one of filling a 
different role in society" (p. 131). 
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was where Lumad legal culture has been projected in formal peace negotiations, and after the 
2014 CAB, into the discourses of transitional justice. In the next chapter, I will focus on the 
specific elements of Lumad legal culture and storywork that Lumad actors mobilised as 









There was a good relationship among the Teduray and Maguindanaoan brothers and 
sisters before. We live adjacent to each other as neighbors. There was generosity, 
tranquility, and peace. If we harvested rice grain, we gave some to our Maguindanaoan 
brothers and sisters on the plains. We shared no matter how little we had in order to 
keep the legacy of the Mamalu and Tabunaway’s agreement. Every time we harvested, 
at least two chupas (“gantang”) of rice grain were allocated for them. We called this 
process of giving “sawit” as it was part of Mamalu and Tabunaway’s agreement. And 
in return, our Maguindanaoan brothers and sisters would give us fish, coconut, salt, 
etc. However, some of them eventually abused that beautiful practice with the passage 
of time. They would send us more empty sacks. From 20, it became 100, and we were 
expected to fill them all and deliver them down to the house [of the Datu] that had sent 
the empty sacks. In some instances, the carabaos that we used for plowing were taken 
from under our noses (literally "while we watched and plowed"). 
 
- Timuay Santos M. Unsad, Titay Bleyen (Assistant Supreme Tribal Chieftain of the Timuay 
Justice and Governance)  
 
In the past, our relationship with the Mahindanaws113  was very close, and it was 
characterized by immeasurable love. However, as observed nowadays, this 
relationship has encountered challenges which we need to overcome. The Mahindanaw 
sultans and our forefathers had understanding and agreement in the past, which was 
the result of harmonious dealings and dialogue. This agreement has been challenged 
by the unfolding of events inside and outside our territories. Thus, the descendants of 
the peace pact holders, the clans of Enalang, Mantawil, Saliling and Pontongon, have 
agreed to revisit and relive the agreement/peace pact as it is one of the reasons that the 
descendants of the clans have survived until the present.   
- Datu Al Saliling, Aromanon Manobo elder 
 
 
113 Referring to Maguindanaoans by Aromanon Manobo. 
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To evade is to resist in order to co-exist. 
- Aromanon Manobo saying 
 
In 2017, the Initiatives for International Dialogue (IID), along with some of its network 
members from the Mindanao PeaceWeavers (MPW) and other partners, initiated the 
"Transformative Justice Initiative," which was intended to complement the Philippines' formal 
Bangsamoro TJR efforts and respond to new and emerging realities. It was anchored on 30 
years of local and regional peacebuilding and solidarity work, as well as the core values of the 
institution. This civil-society led transformative justice project was built on both formal and 
informal processes and activities conducted by peace advocates, development workers and 
local communities over many decades. It was also connected to my research as I have detailed 
in the methodology chapter three. This was informed by action-research methodologies and 
resulted in the crystallization of five case studies, with two directly relevant to my thesis: 
• The first case relates the collective historical trauma of over 50 years of violence and 
loss of ancestral domain experienced by Teduray and Lambangian non-Moro 
Indigenous Peoples, alongside their ongoing permanent displacement and exclusion in 
the peace process.  
• The "Kakap Dulunan" case study which shares publicly, for the first time in hundreds 
of years, the rekindling of a legendary peace pact during a peace pilgrimage in late 2018 
between indigenous Erumanen ne Menuvu (Aromanon-Manobo) and Moro 
Maguindanaoan clans in conflict-affected areas of Carmen, North Cotabato.  
These studies are emblematic of situational realities and dynamics that need to be addressed 
during the transitional justice and reconciliation phase of the Bangsamoro peace process.114 
This post-conflict transition is oriented towards the full establishment of an autonomous 
Bangsamoro government in 2022, but is fraught with fragility, political uncertainties, and the 
re-emergence of violence and increasing impunity. TJR is part of the Bangsamoro peace 
process as stipulated by the Comprehensive Agreement on the Bangsamoro (CAB) signed 
between the government of the Philippines and the Moro Islamic Liberation Front (MILF) in 
2014.115  
 
114 The theoretical and historic context to this can be found in the annex “Transitional and Transformative 
Justice in Mindanao.” 
115 TJR was delineated in the CAB's Annex on Normalization and elaborated by a Transitional Justice and 
Reconciliation Commission (TJRC) that was operational from 2014-2017 under the framework of "Dealing with 
the Past" (DWP) promoted by swisspeace, the TJRC’s international consultant. TJR was given statutory basis in 
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Study One: Aromanon Manobo-Maguindanaoan Community Peace Pacts as Lumad 
Peace Process  
 
Aromanon Manobo Peace Movement as Resistance: Guhoran (Epic), Lantung (Pact-
holder), Ilihan (Sanctuary), Taak (Token-Symbol), and Pagalatan (Boundary) 
To situate Aromanon legal culture within the Lumad social movement, I will draw from 
an account produced by Aromanon-Manobo (sometimes referred to as Erumanen-Menuvu or 
just Aromanon) Lumad leaders during a 2007 consultation for the Panagtagbo Lumad coalition. 
This was one of several initiatives mentioned in the previous chapter that were conducted in 
response to developments in the peace process between the government and the Moro Islamic 
Liberation Front (MILF). This reveals the Aromanon socio-political, structural, and cultural 
basis for their critical stance in the peace process by re-situating the discourse of formal peace 
process within the historical context of intertribal relations. It also demonstrates Erumanen 
interpretive (hermeneutic) agency in correcting commonly held misunderstandings of their 
history. In establishing the basis for their assertion, Erumanen participants in the FGD reviewed 
several features of tribal polity:  
• The background to the “Lumad” intertribal ascriptive term which had been decided in 
1986 by Lumad Mindanaw; 
• Erumanen notions of place and of people, anchored in the 13 sovereign Erumanen 
Vansa (nations/domains), each with “distinct cultural and ritual practices, cosmic 
orders, and social structure,” including brief descriptions of political subdivisions, 
kinship groups and family; 
• Erumanen values related to persons, for example, “Barabansa. A person who is 
honorable and dignified through his or her leadership and justness is considered a 
barabansa. A barabansa is a term of reverence especially to an elderly and wise leader, 
 
the Bangsamoro Organic Law (BOL), which provides the legal infrastructure for the establishment of the 
Bangsamoro Autonomous Region in Muslim Mindanao (BARMM). Within the Bangsamoro Transition Authority 
(BTA), which acts as the interim BARMM government, TJR implementation is under the purview of the Joint 
Normalization Committee (JNC), with representation from both the government and the MILF, and which follows 
the guidelines, mechanisms and benchmarks for the "post-conflict" implementation process. With the 2018 
passage of the Bangsamoro Organic Law (BOL) by the government and its ratification by most of the BARMM 
in early 2019, the MILF began the reciprocal decommissioning process of its armed forces and the 
“transformation” of their camps. Transitional Justice and Reconciliation as formulated under a DWP framework 
is a crucial element of the peace process, yet it has been awaiting implementation on a parallel track as the parties 
prioritized the political milestones of the peace agreement. It was only with Executive Order (EO) 79 on 
Normalization, signed by President Duterte in April 2019, that the next steps of normalization have begun, 
supported by an interagency convergence at the cabinet level.  
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referred to as a Timuey. A person who is a barabansa adheres to an Adat [customary 
law and culture]. 
• Social Relations and Leadership Structure 
These elements of tribal polity provided the bases for a further examination of relationships 
with Muslim (Moro) neighbours and the wider Moro right to self-determination struggle. In 
this document, the conscious and continuing use by Erumanen Manuvu activists of the term 
Lumad to refract local, distinctively Erumanen, vansa-specific concepts and histories of justice 
and peace evidences a key argument underlying the assertion of husay as a pan-tribal Lumad 
symbol of justice in the contemporary Lumad Peace Movement: 
Erumanen and Mahindanew [Maguindanao] relations are defined by a long history of 
trading as well as repeated episodes of conflicts and conflict-resolutions.  
Trading relations between the Erumanen and Mahindanew date back before the coming 
of Islam. The Erumanen, who live in the upper valleys and along rivers in the hinterland 
areas, usually traded in forest products for goods like tobacco and malong [fabric] or 
pieces of clothing. There are several cases of conflicts over the values of goods being 
exchanged as the Erumanen believed that they were constantly being taken advantage 
of by the neighboring Mahindanew. In several instances, the disagreements led to 
bloody confrontations. These confrontations indicates the problem of certain historical 
accounts that describe these exchanges as forms of taxation imposed by the 
Mahindenew on the Erumanen. This historical reading is discriminatory of the Lumads 
as it highlights the superiority of the Moro over the Lumads without taking into account 
the history of resistance, confrontations and peace agreements between these people.  
In contrast to accounts describing indigenous peoples as unarmed and weak people 
effectively under the control the Maguindanao sovereigns, the Ulahingan [Erumanen 
epic history], tells of a history of warfare. Apart from the story of Kuyasu, the 
Ulahingan’s account of succeeding generations of Erumanen described another epic 
battle between the Ilianen Erumanen of the upper Pulangi River area against those of 
the Bagoingeden-Mahindenew downstream along the Pulangi due to disagreements on 
barter trade and efforts to enslave them. The Ulahingan indicated that a family of 
Erumanen from the upper Pulangi area successfully defended themselves by camping 
on a mysterious mountain and later on drove away the attacking Bagoingeden. Ilian 
means camp for the Erumanen, hence the name Ilianen refers to people who camped in 
a mysterious mountain and drove [away] the Bagoingeden.  
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Later, in recounting Erumanen involvement in various conflicts across the historical and 
political spectrum, they note their geography of peace, where the Mahindenew and Erumanen  
established agreements ending the fighting. The memory of these agreements lives on 
through the names of certain areas in present-day North Cotabato. These areas were 
named to commemorate the pacts entered by the Erumanen and Mahindanew. Among 
these are the villages of Pageleten in Carmen town and Pedted in Kabacan town 
(emphasis mine). 
Though they do not mention the details of those ancient peace agreements in the 2007 FGD 
documentation, the narrative foreshadows the result of the Bangsamoro Transformative Justice 
Initiative eleven years later as discussed in this thesis, where the Pageleten peace pact is 
publicly recounted, re-affirmed, and institutionalized for the first time in a generation. The 
Panagtagbo study, however, elucidates not only Erumanen violent resistance and 
peacebuilding agency, but a third form of cultural agency: evasion as peacebuilding: 
Apart from fighting, other Erumanens and Lumads also pursued evasion and 
evacuations as acts of resistance but these are often misconstrued as signifying 
submission, weakness or passivity. In history, some Lumads refused to engage in armed 
confrontation against groups aggressively moving into ancestral territories because 
what is important for them is the principle of co-existence. Lumads do not easily adapt 
or accept colonial and other foreign ideas and authorities, such as that of Islam and 
policies imposed by the colonials. Instead of confrontation, the Lumads evade to avoid 
being imposed on by new teachings and colonial authorities. This follows a dictum that 
to evade is to evacuate but the act of evading, in this context, actually signify resistance. 
But this kind of resistance also considers the possibility of co-existence rather than 
merely the destruction of groups pursuing acts of aggression: “to evade is to resist in 
order to co-exist.” 
Finally, they detail their perspective on the current political and statutory context (IPRA) of 
the peace negotiations, and the substance of the formal Philippine government and MILF peace 
process. At the time, the peace process negotiators were defining the scope and territory of the 
proposed “Bangsamoro Juridical Entity” that would compose an autonomous region that also 
overlapped with Lumad ancestral domains, and so the Erumanen concluded: 
The Erumanen will fully support the Bangsamoro people in its struggle to secure its 
ancestral domain. It is the right of the Bangsamoro people to claim the lands possessed 
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but were taken away from their ancestors. Lumad support of the Bangsamoro struggle 
for ancestral domain is also based on historical position of Lumad ancestors who had 
made pacts and respected Mahindanew’s territorial claims. But the Lumads will support 
the Bangsamoro people only if they claim their own, not include us in their land claims. 
In the event of a government-MILF agreement delineating Lumad areas into a 
“Bangsamoro” homeland, the Erumanen will exhaust all possible peaceful means to 
vehemently oppose them.  
This document not only relayed how one Lumad tribe engaged and contested the formal 
peace process between a major rebel group, the Moro Islamic Liberation Front (MILF) and the 
Government of the Republic of the Philippines, but revealed an unexplored articulation by 
actors in the Lumad Peace Movement culturalizing and transforming the discourse of justice 
based on indigenous motifs. This included oscillations between various strategies of avoidance 
and assertion such as “resistance, confrontations, and peace agreements” where “to evade is to 
resist in order to co-exist.” They pointed to the importance of the Ilian, or mountain refuge – 
as a particular site of evasion as active struggle. In contemporary times, Lumad have re-
interpreted Ilian/Ilihan/Iliyan as potential “zones of peace.”116  
The significance of these and other local, tribe-specific cultural forms was clearly 
articulated in reference to the high level peace process in a 2011 by Aromanon Lumad 
Mindanaw leaders Jimid and Edtami Mansayagan, where they stated, 
Not known to all, the stories of our ancestors’ struggles centered on peacekeeping. The 
essence of our customary laws speak to the reign of peace and order, a culture in which 
human behavior is regulated by a strict code of conduct or Batasan. The great conflicts 
of the past, especially land claims, were resolved by our Timuey elders…within the 
realms of culture and spirituality. The affirmation of nature spirits on the peace accords 
amongst humans is an important binding factor. There is a ritual that opens and seals 
every intention and action…This is why our peace pacts are treasured agreements 
binding generations. Their knowledge is passed on from one generation to another. 
Upon reconciliation, feuding, communities exchange goods, services, and even have 
their children marry so that families are held by blood. (Mansayagan et al., 2011, p. 14)  
The peacemaking symbolism of Erumanen leadership titles in these histories was especially 
highlighted by the Mansayagans: 
 
116 Another topic for future research. 
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Datu Kineg Inalang, the former provincial governor of the MILF [Moro Islamic 
Liberation Front] shadow government in Kapalawan Province operating in the area of 
Iliyanen territory, has an Iliyanen Menuvu ancestor. The family name of Datu Kineg is 
a historic proof of a peace treaty of mutual recognition, respect and coexistence between 
the Menuvu and the Maguindanaoan Moros. This is the treaty between Timuay Entapid 
of Ilianen and Datu te Kevakan (Mantawil) of Kabacan, Cotabato, and the 
Metengewanen Maguindanaoan Moro leaders.  
Inalang means “barrier.” According to oral accounts accepted by both Moros and 
Menuvu, Mediyangkit (the trusted warrior of Datu Mantawil and the great grandfather 
of Datu Kineg Inalang) arranged to marry Sawugkey, an Iliyanen Menuvu woman. This 
pre-arranged marriage was sought by the Datu te Kevakan with Timuay Entapid of the 
Iliyanen to put a guard or a gatekeeper against common enemies in the boundary 
between the Menuvu and the Maguindanaoan Moros to uphold the relationship of 
mutual respect and coexistence. The boundary was originally made through a treaty of 
Apu Angas (the ancestor of Entapid) and Raja Muda, the representative and warrior of 
Datu Utu of Nuling. The territory boundary referred here is the place in the Pulangi 
River called Tumarik considered as the peheletan or boundary. 
According to the guhuran (oral account or history), the first-born child, a female, of 
Mediyangkit and Sawugkey was named Inalang. The second child, a male, was named 
Lantung. Inalang and Lantung both mean barrier or blockage. The name of the two 
children is made to affirm the task and responsibility of the couple and their coming 
generations as gatekeepers of the peheleten and the living testament to the relationship 
of mutual respect and coexistence. Inalang married and had a son named Makaibel (for 
the Moro) and Makaiber (for the Menuvu). Makaibel, also known as Amay Kugew, 
sired many sons and daughters, among them Kineg, the datu or leader and gatekeeper 
of the peheletan.  
During the Bangsamoro Transformative Justice Initiatives project that was implemented (seven 
years after the Mansayagan’s article and eleven years after the 2007 Panagtagbo focus group 
discussion cited earlier) the historic peheletan peace pact between Apu Angas and Raja Mudah 
alluded to was re-instituted by Datu Kineg, the current Maguindanaon Moro peheletan 
gatekeeper and peace pact holder, and Datu Manial, the Aromanon peace pact holder. This was 
documented in the publication that IID (with myself as part of the research and writing team) 
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For the Manobo and Maguindanaoan, kinship is heavily defined by the traditional 
boundaries set and agreed upon by their elders as distinct peoples with their own culture and 
identity in a shared space. The core binding element of the “Pagalatan/Peheleten” 117 
(boundary) lies on it being a point of connection, rather than limitation, a shared story of how 
their ancestors agreed to end the “great war” by defining the traditional boundary that 
established their respective territories as distinct peoples. The “Pagalatan/Peheleten,” 
commonly called “dulunan” (boundary), laid down guidelines for distinctiveness regarding the 
political, economic, and cultural aspects (including faith) of the communities. During 
consultations, Datu Al Saliling said the boundaries that were revisited go beyond the physical 
boundary between territories, to include “boundaries that would define our kinship and 
relationship in the past.”  This kinship is further embodied in the roles and identities of previous 
pact holders named Lantung and Inalang both which literally mean “boundary” or “barrier,” 
and indicate a responsibility to keep watch over the border between two territories. Thus, the 
border itself is incarnated, and as the boundary keeper is a product of Moro and Lumad 
intermarriage, that person literally impersonates the relationship between the two communities 
inhabiting the physical geography. 
In a bid to revisit the traditional agreement defining territory, resources, and governance 
institutionalized in culture and history, Aromanon Manobo (Erumanen ne Menuvu)118 and 
Maguindanaoan communities in Carmen, North Cotabato organized a community pilgrimage, 
called “Kakap Dulunan.” This pilgrimage, as a form of grassroots and tri-peoples 
accompaniment, reaffirmed and reenacted the traditional agreement established by their 
ancestors that not only enabled their tribes to coexist, but to maintain peace and harmony while 
encouraging economic sufficiency and independence. The tribes went back to honor the 
agreement in order to protect future generations from a “mulaka” (curse). The Aromanon 
Manobo and Maguindanaoan clan leaders and community members retraced the history and 
guiding principles of the agreements that connect the past to the present - from the narratives 
of Rempong and Sebala, the Aromanon-Manobo names for Mamalu and Tabunaway - to the 
 
117 A shared term for “boundary” – in Manobo “Peheleten” and in Maguindanao “Pagalatan.” 
118 Term introduced by the Summer Institute of Linguistics (SIL) in the 1960s that refers to “Aromanon Manobo.” 
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peace pacts between communities, and how grassroots peacemaking can even help contribute 
to a complex and sophisticated process such as the formal negotiations between revolutionaries 
and the national government. The community-led peacebuilding and memorialization process 
was convened by Gempa te Kelindaan ne Kamal te Erumenen ne Menuvu (the Aromanon 
Manobo Indigenous Political Structure), the Upper Sebangan Kutawato State Revolutionary 
Committee of the MNLF, and the descendants of the Enalang clan led by Pakinegen Inalang, 
also known as Kumander Kineg, the head of the Kapalawan State Command of the MILF. The 
pact that was reinstituted is told in this story collated during the Kakap Dulunan initiative: 
During the leadership of Apo Angas [Erumanen] and Datu/Raja Mudah 
[Maguindanaoan], the two had conflicts. Apo Angas was angry with the group of this 
Mahindanaw datu as they took the Manobo’s animals and harvests. Apo Angas 
organized a federation of baganis 119 and they assembled in Tumbao. When the sultan's 
group came to fight the group of Apo Angas, they planned to dock at the bucana 
(mouth) of the Mulita River, but they were not able to do so as their boat was cornered 
by a giant eel, locally called “binalig”120 (“kasili” in Visayan). As their boat was unable 
to move and dock, the Mahindanaw datu told his men to bring down their red flag and 
replace it with a white flag indicating that they will not fight the Manobo. Immediately, 
the sultan’s boat moved as the giant eel serving as a barrier left, and thus they were able 
to dock in Tumbao. Apo Angas told the sultan’s group that if they decided to fight, then 
his baganis would fight them. But the Mahindanaw datu replied that they came not to 
fight but to have a dialogue. With this, Apo Angas came down to talk with the sultanate 
leader. The latter told Apo Angas that they wanted to have an agreement. Both offered 
a valuable thing to one another as a symbol of their understanding and agreement. Apo 
Angas gave his machete, called “taak” (“sundang” in Visayan) to the Datu/Rajah 
Mudah, while the latter gave Apo Angas a white gong (“uhis na agong”), gold as big 
as an egg, and a flute (“pelendag”). After this, the two warring groups were reconciled 
and promised that they will not fight one another. (Apo Lolito Saliling (+), Tribal Elder 
of Erumanen ne Menuvu, Interview, N.D.) 
Central to these narratives is the taak, which was given by the binalig, a mythical giant 
eel along the river, to signify the agreement between the tribes to forge peace and end the 
conflict between them. Memories of the elders from both tribes claim that the taak, as a symbol 
 
119 Tribal warriors 
120 A mythical giant eel with a length of 5-10 coconut trees. 
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of reconciliation, is 400 years old. The taak was said to be the one given by Datu Al Soliling’s 
forefathers to one of the Rajahs of Maguindanao hundreds of years ago until it was passed on 
to Rajah Sumunsang. The peace pact holders' descendants can only recall that the last known 
keeper of the taak was Bai a Laga, a direct descendant of this Rajah from a Matangguwanen 
wife. They bore a son named Zunzonga (the Datu of Kabacan)121 whose sister got married to 
another Maguindanaoan leader, the Datu sa Inug-og (his second cousin as well). These two are 
the parents of Bai a Laga. The children the Datu sa Inug-og had with his other wife had no 
royal blood, so they were not allowed to keep the taak. And because he had no other sons, Bai 
a Laga was given the taak, because her mother came from a royal family, which means that she 
has pure royal blood. Bai a Laga never got married, which was the reason she was called Bai a 
Laga,122 which means a royal blooded single woman. According to Datu Haron Mantawil, 
At that time, Datu “Zunzonga” Mantucan Mantawil, (my father) was also a direct 
descendant of Zunzonga, and was adopted by the Bai a Laga, whom he considered his 
own mother. When Bai a Laga got sick, she handed the taak to my father and told him 
to keep it, as it is very historical and valuable. When my father got very old, the taak 
was handed over to me to continue safekeeping the legacy.   
This was the reason that the Manobos and Maguindanaoans in this part of North Cotabato never 
engaged in conflicts thereafter. The Maguindanaoans consider the taak a “pusaka,” (treasure 
or heirloom), which could bring a “busong” (curse) if not well taken care of.  
Datu Aquino Manial (now deceased), an Aromanon Manobo elder, vividly recall during 
the commemoration in 2018 that in 1976 when he was 13 years old, he joined his elders to visit 
the Bai a Laga, who was already very frail, in Pedtad, Carmen. He was in a meeting with his 
father, Datu Macabangen Manial, and uncle, Datu Bucalan Manial, when the Bai a Laga 
reminded these Manobo datus - along with both Datu Mantucan Mantawil (Bai a Laga’s 
“adopted” son) and his brother Minseruban, who were young Maguindanaoan leaders at that 
time - of the ties that bind the IP and Moro clans and their duty to follow the agreement forged 
by their respective ancestors. Due to this, the MNLF forces under Mantawil’s command123 
abide by the agreement and treat the Manobos well, so they will not suffer the dire 
consequences brought about by the curse. And indeed, after many years, there was no story of, 
 
121 Great, great grandfather of Datu Haron Mantawil, a young Mahindanaw leader and descendant of the peace 
pact holder. 
122 From the word “dalaga” an unmarried woman. 
123 Datu Mantucan Mantawil is the head of the Upper Sebangan State Command of the MNLF (Nur Misuari 
faction). 
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nor any form of abuse and discrimination, against the Aromanon Manobos by the Mantawil 
clan. In fact, a strong harmonious relationship has been sustained even after Datu Mantucan 
Mantawil died in 2018. 
On the economic side, the Maguindanaoans and the IPs also had engagement and 
agreements. In the past, when our forefathers went to the highlands, they would bring 
products and exchange them with the highlanders. The Maguindanaoans brought salt, 
called “timos,” and bartered it for wax and other forest products as there was no concept 
of money at that time. On the social aspect, our ancestors practiced “pakang,” a kind of 
local peace agreement, wherein the IPs gave important and valuable things to the 
Maguindanaoans, and the latter would do the same. For instance, they exchanged wavy-
bladed kris (swords), among other items. Whenever a highlander went to the lowlands, 
the first thing that the lowlanders would ask for was the pakang. The same thing 
happened when a lowlander went to the highlands. There were also intermarriages. The 
Mantawils married Manobo women, and many Maguindanaoans have married 
Manobos. On culture, some of the ways of life of the lowlanders are somehow patterned 
after the culture of the highlanders. There are also cultural traits of the highlanders that 
are patterned after the lowlanders. We need to tell these stories especially to our 
younger generation, so that they would know and appreciate the relationship we have 
with the Manobos. I urged the young people to re-live the relationship and never think 
of any boundary.” (Sultan Maniaga Mantawil, Interview, N.D.)124 
 
Case Study 1 Reflections 
The narratives revolving around the “Peheleten/Pagalatan” can be traced back to the 
Manobo’s story of Rempong and Sebala, referring to the Aromanon version of the Mamalu 
and Tabunaway narrative, wherein IP-Moro kinship emerged when these ancestors forged a 
peace pact. This is the basis on which the tribes establish peace and engage in continuous 
dialogue between clans and down through generations - as a distinct cultural process and form 
of grassroots peacemaking. The framework of understanding hinges on the tribal kinship laws 
of Mindanao: mutual recognition and respect; mutual sharing of information; mutual 
cooperation; mutual protection of life; and mutual sharing of resources, assistance and help (V. 
L. Saway, 2007). This framework, the tribes would emphasize, clearly indicates that the Moro 
 
124 Datu Mantucan Mantawil’s older brother, designated as the Sultan in their clan. Maniaga is a retired dean of a 
local college in Cotabato. 
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and IPs are brothers and sisters, and the first peoples in Mindanao. This storywork underlines 
a form of inter-tribal legal culture, developed and instituted locally, and projected vertically as 
a form of social cohesion in a nonetheless contested peace process involving state and 
revolutionary actors: 
Concept. The IP and Moro have their own concept of ancestral domain.  This refers to 
territories inherited from the ancestors since time immemorial or areas generally belonging to 
the Indigenous Peoples occupied or possessed through their ancestors. 
Territory. They have mapped their traditional boundaries, which encompasses their 
belief system, knowledge, and history of customary law and territory of economic survival. 
The Moro claim asserts an encompassing Moro homeland,125  while the areas where they 
exercise self-governance define the IP claim. 
Resources. They have identified their resources - lands, waters, and natural resources - 
which are also their sources of economic survival. These resources are also sources of conflict, 
especially when corporations, government, revolutionary groups, local oligarchs, and other 
entities encroach on and control them. 
Governance. Both the Moro and IP have their own concept of governance, which is 
distinct from the state government.  They have customary laws, justice systems, and traditional 
agreements. 
Peoples. The Indigenous Peoples strongly assert that they have their own distinct 
identity, and that they do not belong to the Moro.  On the other hand, there is an assertion by 
some of the Moro that the term “Bangsamoro” includes the non-Islamized native inhabitants. 
In several dialogues, the Moro Islamic Liberation Front (MILF) peace panel recognized 
the relations between the Moros and IPs at the time of the conquest and colonization of 
Mindanao. Under the current peace agreement, indigenous peoples’ customary rights and 
traditions, including the indigenous justice process as an alternative mode of dispute resolution, 
are recognized. However, under the newly established BARMM,126 contestations on land, 
especially the indigenous territories occupied and turned into MILF camps (detailed in the next 
case study of Teduray in Mt. Firis), have to be judiciously studied and seriously dealt with. A 
strong culture of continuous dialogue and open communication among and between the Moro 
 
125 Collectively referred to as the Bangsamoro homeland, but for MNLF this meant the entire MINSUPALA 
(Mindanao, Sulu, and Palawan) area. 
126 Bangsamoro Autonomous Region in Muslim Mindanao (BARMM), the expanded ARMM after the 2019 
plebiscite.  
 249 
and Indigenous Peoples from various levels and political spaces can guarantee pathways 
towards mutual understanding and respect. 
The story of the taak, as a concrete proof of a traditional peace pact forged by IP and 
Moro clans, can also serve as a rallying symbol and call to peace for all. It took over 400 years 
of waiting for Aromanon Manobo and Maguindanaoan clans in North Cotabato (and some parts 
of Bukidnon) before they validated for themselves that the sacred heirloom referred to in their 
ancestral stories indeed existed when it was finally revealed in public. Commemorated by the 
“Kakap Dulunan” community pilgrimage, the taak symbolizes the “Pagalatan/Peheleten” 
narrative, a local peace pact on traditional boundaries between IP and Moro communities. In 
fact, during the ceremony, as the taak was unveiled, a small earthquake occurred, signifying 
the historic and spiritual implications of the event. This pact is therefore held sacred and 
continues to be followed by most clan members up to the present time, emblematic of the 
resilience of Lumad (and Moro) communities’ perseverance through recurring cycles of 
violence and poverty. 
 
Study 2: Reclaiming the Mt. Firis Complex - The Journey of the Tёduray and 
Lambangian Non-Moro Indigenous Peoples 
 
Teduray Cultural Resurgences as Resistance and Resilience in Transitional Justice  
 
In this section, I will include additional background details127 to the Teduary case study 
to articulate critical aspects128 which mirror elements of Lumad resistance highlighted by the 
Aromanen Leaders in the previous section. These are excerpted from The Most Conflict 
Affected Ancestral Domain, an unpublished narrative compiled by Timuay Santos Unsad, 
himself a “permanently displaced” resident from the Teduray sacred region of Mt. Firis. This 
grounds Teduray responses to contemporary conflicts in the narrative of Mamalu and 
Tabunaway: 
The Unified [Teduray-Lambangian] Territory is the remaining area of the agreed 
territory for the descendants of Mamalu as stipulated in a pact forged between him and 
Tabunaway through sacred ritual in an unwritten agreement that took place sometime 
between 1450-1475 A.D when Shariff Mohammad Kabunsuan, a Muslim missionary 
 
127 Lightly edited for flow and style. 
128 These were excluded from the BTJI publication due to space constraints. 
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from Johore [in present day Malaysia] arrived in the Cotabato area to spread the Islamic 
faith. Mamalu, the ancestor of the Teduray and Lambangian refused to be converted to 
Islam, but he chose to remain in his traditional belief system and lifeways. When they 
parted ways, they agreed to divide their territory and delineate it with identified 
landmarks. Mamalu and his progeny chose to live in the upland areas from Pedro Colina 
(P.C.) Hill in Cotabato City to Awang and the mountainous areas (palaw), the ancestral 
territory of the present Téduray and Lambangian. Tabunaway and his progeny choose 
to occupy the lowland and marshy areas (pawas). The agreement has been known to 
the descendants of both leaders up until current times.  
The next section describes the place sacred to the Teduray, especially land forms that were 
named after their epic heroes who led the people to prosperity and immortality. The locations 
from which they departed to the unseen world are now mountains and other features named in 
their honor – Uruk Lёngkuos (Mt. Lёngkuos), Uruk Mёringёn (Mt. Mёringёn), Uruk Firis (Mt. 
Firis) and Batёw (stone).  
The Mt. Firis (Uruk Firis) neighborhood is a place treasured by the Tёduray and 
Lambangian  peoples in Mindanao. Accounts of famous leaders in the area are told in 
folklores and epics where the most prominent were Lagёy (man) Lёngkuos, Lagёy Firis, 
Lagёy Sёbotёn, and most recently 1st Sgt. Mow, who all traced their origin from the 
area now called Firis.  
Lagёy Lёngkuos and Lagёy Firis became popular because of their hard work in building 
a peaceful and prosperous community and defending their people against cruel acts 
made by the “dumon kёilawan” (fellow human beings) and the “tёgёlibakёn” (bad 
spirits). They were brave, witty, and charismatic leaders and at different periods in 
history, Lagёy Lёngkuos and Lagёy Firis completed their mission of liberating their 
people from “rasay” (sufferings) through “diyat” (going to heaven with the human 
body). The other, Lagéy Sébotén, considered earth as a mother to humanity - he was an 
expert in agriculture who cared so much for people, even for those who refused to 
believe him. He and his followers were believed by the Tёduray to be “sёnirung” 
(sheltered and no longer seen), meaning they are still on earth but no longer visible to 
human beings. The most recent one in history was 1st Sergeant Mow, a warrior during 
the Philippine Commonwealth period and member of the Philippine Constabulary. He 
went AWOL (Absent Without Official Leave) as he preferred to directly assist and 
defend his tribe and people, but was said to be imprisoned by the authorities in the early 
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1900s in San Ramon Penal Colony in Zamboanga [Western Mindanao]. However, to 
date there is no certainty as to his whereabouts and many believe that he is nearby and 
ready to return anytime. 
This brings the account to contemporary times with the story of 1st Sergeant Mow, a Teduray 
leader recruited by colonising forces at the turn of the 19th century who eventually left his post 
in order to lead a non-violent cultural revival movement through education.   
1st Sgt. Mow was a Philippine Constabulary officer and is considered one of the 
contemporary leaders who took the lead in re-establishing a typical Tёduray settlement 
at Mt. Firis specifically Batёw community. He formed “timanan” (communal farms) 
and established the core leadership structures in Batёw. He stood as the overall Chief, 
as a justice officer to resolve conflicts, spiritual chieftain, economic officer, alliance 
officer, defense chief and a spokesman with the title Linggi-o Dёrёr (a Téduray term 
synonymous to thunder). With this, people from as far as dogot (meaning the coastal 
area of Upi but now Datu Blah Sinsuat), Awang, Upi, and Tran came to Batёw for the 
rituals. The birth of Batёw as a new spiritual center carried out by the spiritual chieftains 
of 1st Sgt. Mow in the early 1900s reinforced the faith and beliefs of the people and 
strengthened their conviction to stand guard over the historically respected, honored 
and revered places of Mts. Firis, Lёngkuos and Mёringёn. 
Aware that their customary governance and justice systems, economic activities, and 
spiritual practices were endangered by the “kolonia” (the Tёduray corrupted word for 
colony or colonial), the defense chief of 1st Sgt. Mow organized the alangkat 
(fence/shield), a movement for the protection of the territory, the preservation of the 
customary governance and justice system, economic activities and spiritual or 
traditional beliefs system through mass education led by the bliyan (spitiual leader) 
during “kanduli/tulak” (rituals) for the practice and exercise of customary laws. 
1st Sgt. Mow was eventually arrested by the American colonial forces and never heard from 
again, and the movement he had started in Mt. Firis dispersed, the bliyans were afraid to 
conduct rituals, and the leadership declined until after WW II when new leaders emerged. At 
this time there was a resurgence of Teduray culture, “a peaceful time and the area was abundant 
with food with an estimated population of 5,000 families, 100% Téduray and Lambangian.” In 
the 1960s the “sawit” system of intertribal exchange based on the Mamalu-Tabunaway 
narrative was revived, but unrest and violence due to Moro manipulation of sawit and bandit 
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raids began to affect the communities. By the early 1970s, with the support of Christian 
politicians, an armed Teduray uprising against the Muslims was instigated by Commander 
Toothpick, a man claiming to be the son of 1st Sgt. Mow, who became infamous for leading 
ruthless attacks against Muslim communities. Communal violence led to the evacuation of 
virtually the entire Teduray population after “Moro Militias combined with…“Barracudas” 
attacked the entire community and totally burnt thousands of houses, and animals and 
belongings were taken by the attackers.” For those who remained, in 1975, Timuay and 
Fintailan (customary justice expert) Gogon Ignacio, daughter of 1st Sgt. Mow, led the 
community in negotiating a path between armed groups during this period of unrest. “With all 
respect [she] coordinated with the rebel forces and even agreed to give sakat or revolutionary 
taxes” (though she and her followers had to evacuate for a time), eventually re-establishing 
their village and food production in 1984, “transforming their community into a normal 
place…without experiencing food crises….they lived a simple but happy life at Mt. Firis” and 
were able to “befriend the MNLF Commanders.” In 1996, the Moro Islamic Liberation Front 
(MILF), led by Ustadz Amiril Umbra Kato, suddenly arrived in the area and declared Mt. Firis 
as their Camp. Without prior consultation or information given to the tribe, the ancestral 
domain of the Teduray was turned into MILF camps, known as Camps Omar and Bader.  
Timuay Unsad related that,   
Having known that the area was declared a camp by the MILF, Timuay Gogon Ignacio, 
along with her fellow tribal leaders, went to Camp Abubakar in 1996 to talk to the 
MILF Central Committee. Fortunately, they talked with then MILF Vice Chair for 
Military Affairs Al Haj Murad Ebrahim and urged him to pull out their men from the 
area because it is sacred to the Téduray. However, Vice Chair Murad replied, “we are 
just borrowing the area while the war is on-going, after the war, we will leave the area.”  
Later, Timuay Gogon and other tribal leaders also talked with the MILF Vice Chair for Political 
Affairs Gadzali Jaafar, but the latter made the same reply as that of Murad Ebrahim, who had 
become the MILF Chair by that time.  
The Teduray assertion continued. During the “all-out war” of former President Joseph 
Estrada in 2000, Camp Omar was overrun by the Armed Forces of the Philippines. When the 
peace negotiations took place between the GRP and the MILF in 2005, the whole area of the 
Mt. Firis Complex, now located at the common boundaries of the Municipalities of Talayan, 
Guindulungan, Datu Saudi, Datu Unsay, Datu Hofer and South Upi, all in Maguindanao 
Province, were acknowledged by the GRP (government of the Republic of the Philippines) 
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panel as the host of MILF satellite camps (Omar and Camp Bader) without the knowledge of 
the Tédurays in the area. These two camps were included among the six MILF Camps 
recognized by the GRP as stipulated in the Framework Agreement on the Bangsamoro (FAB). 
Also, because there were no clear boundaries for the newly created municipalities,129  the 
jurisdictions of the different Local Government Units (LGUs) are not clear as well, thus 
hindering the Téduray's access to basic social services. 
 In order for the Téduray to stay in a portion of Camp Omar, able-bodied males 
voluntarily trained as members of the Civilian Armed Forces Geographical Unit (CAFGU), 
but not all of the villages around have detachments of the CAFGUS. “Those residing in Camp 
Bader tried to befriend the Moros to withstand the oppression and suppression done against 
them and stay in their ancestral lands,” explained Timuay Unsad. Several alleged harassments 
and attempts by the MILF to drive away the Tédurays occurred in 2000 and 2005, while the 
Bangsamoro Islamic Freedom Fighters (BIFF) did the same soon after it split from the MILF 
in 2008. In 2012, a weeklong attack by the BIFF against Sitio Hill 224 was attempted, but due 
to the presence of the CAFGUs (local militia) and Special Forces of the Philippine Army, they 
were unsuccessful. Still, civilians suffered during these attacks, as women, children, and non-
CAFGU men stayed in foxholes for safety and had to crawl to their kitchen to cook their food.  
 In early 2017, armed Moros occupied Téduray land in Firis (Camp Omar) and 
established their farms and gradually encroached into areas presently occupied and utilized by 
Téduray families. Today, Téduray families are scattered in ad hoc villages and clusters of 
houses in the Mt. Firis Complex. Some are in Hill 224, some are in Sitio Bagung and some are 
in Sitio Firis. The Municipalities of Datu Saudi and Datu Unsay claim jurisdiction over those 
villages, but only the Municipality of Datu Saudi is providing basic social services on a limited 
basis to the Téduray constituents. Some Teduray families are in Sitio Makun and Sitio Kébolon 
of Barangay Limpongo, Sitio Buntud and Sitio Méléngit of Barangay Makalag. However, these 
were abandoned after they were burned, and a series of killings occurred in December 2017, 
events that were attributed to (BIFF). Some of the displaced residents are now in Barangay 
Toron, Municipality of Datu Hofer. Others are in Sitio Daa Fute, Sitio Mari, Sitio Tamatalun, 
Sitio Mёringёn, Sitio Riyar and Sitio Fénutfut, both of Barangay Ahan, Guindulungan, which 
are under Camp Bader. These villages were frequently harassed by the BIFF, though Sitio 
Bagung and Hill 224 avoided BIFF attacks because it is controlled by the Armed Forces of the 




by Moro armed forces. Cases of indiscriminate killing, along with the burning of houses were 
documented in 2018, forcing the Teduray residents to move to other areas.   
For decades, the Teduray and Lambangian tribes have been caught in a war not of their 
own making. Pushed aside by government and rebel forces, they struggle to maintain their 
culture and identity, including their indigenous political structure, in order to take hold of 
whatever they can to be able to survive. Living in fear of their lives, skirmishes and killings 
have become rampant as armed actors attempt to take hold of their territory. The tribes have, 
time and again, approached and negotiated with the MNLF (informally), the MILF, and 
government agencies to protect their lives and uphold their rights, as well as to recognize their 
ancestral domain.  It seems it has been to no avail. In the words of Timuay Unsad,  
In the current wars, the military used the full force of their mortar cannons and air power 
to demolish enemy positions. In the same manner, the rebel forces employed their full 
force and strength. For outsiders, it is easy to understand the impact and effect of those 
wars on the living conditions of the Tёduray and Lambangian who have resettled at 
Bagung, Firis, Daa Fute, Mari, Tamatalun, Mёringёn, Riyar, Mari, Mabir and Hill 224. 
However, according to Timuay Santos, 
Other community experiences are still unknown to outsiders, and with the permission 
of the community, we can now discuss, with all due respect and honesty, the “méléf,” 
an ancient Tёduray escape mechanism used when in danger, under attack by enemies, 
or when there is any perception of bad elements approaching. In simple term, a 
sidestep….As much as it is our desire to make it clear to outsiders…borrowed language 
makes it difficult to explain.  
The “bitoh krara” concept: a situation where somebody/group wishes to please each of 
the opposing groups in good faith. At Mt. Firis, the AFP/PNP and the rebel forces are 
always at war, and if bitoh krara is applied by the people, it can be misconstrued as 
treason. 
But by all indications, actors in both cases are heroes of the Mt. Firis region. In the past, 
the prize of their heroism would have been “diyat” [spiritual transformation and 
immortality] - but that’s a thing of the past now. Today, we are living in a new era, in 
a democratic society where the power of the state resides with the people. Sadly 
however, democracy is still elusive at Mt. Firis. Had it been realized in words and in 
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deeds, the Tёduray and Lambangian would have been quick to translate democracy into 
a present day interpretation of diyat. 
However it is interpreted, it doesn’t follow that the introduction of a new system will 
change the condition of the people of Mt. Firis for the better. History has proven that 
any development they enjoyed was a product of their hard work and the wisdom of their 
leaders to establish a peaceful community. They did not request it from outside, they 
worked it out inside, but then were interrupted. And if the only way forward is to build 
a new society, then let it be, but let the people continue building their own future in 
fulfilment of their diyat in the present world order. 
 
Case Study Two Reflections 
Despite repeated pleas calling for the attention of the government, the Teduray have 
not received any clear intervention, nor was an investigation conducted by government 
agencies or the MILF leadership. With the passage of the Bangsamoro Organic Law (BOL) in 
mid 2018, and the continuing encroachment of former Moro rebels in their ancestral domain, 
Teduray leaders assert that any development projects intended for Camps Omar and Bader (as 
stipulated in the Annex of Normalization) be implemented for the Teduray and Lambangian 
Non-Moro indigenous peoples as the rightful holders of their ancestral domain in those areas.   
Given the intrusion of Moro families into the Teduray ancestral domain in order to 
benefit from livelihood/development projects intended for Camps Omar and Bader as 
stipulated in the Annex on Normalization, it is only right that a review be initiated regarding 
the beneficiaries of the program. It would help correct an ongoing historical injustice against 
the Non-Moro Indigenous Peoples of the BARMM for the Teduray and Lambangian peoples 
to be primary recipients of such benefits, considering that it is their ancestral domain. Settling 
this contentious issue will bode well as the government and the Bangsamoro Transition 
Authority (BTA) of the Bangsamoro Autonomous Region for Muslim Mindanao (BARMM) 
journey towards peace. More specifically, the Teduray and Lambangian tribes assert the 
following, so that they will not become the victims of peace in the same way that they were 
victims of war: 
• Immediate issuance of their Certificate of Ancestral Domain Title (CADT) by the 
National Commission on Indigenous Peoples (NCIP), recognizing their ownership of 
the unified Ancestral Domain of the Teduray and Lambangian; 
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• Recogition of Mt. Firis as a Peace Sanctuary by the government in coordination with 
the Teduray and establish the mechanism for such; 
• Initiate the return of displaced Tёduray and Lambangian Non-Moro Indigenous 
Peoples, who are the original inhabitants of the area; 
• Development projects intended for Camps Omar and Badre, as stipulated in the Annex 
on Normalization, should be implemented with the Tёduray and Lambangian Non-
Moro Indigenous Peoples as the original residents of the area; 
• Establish a Joint Peace and Security force for the Tёduray and Lambangian Non-Moro 
Indigenous Peoples as provided in Par. 1, Article 30 of the United Nations Declaration 
on the Rights of Indigenous Peoples (UNDRIP). Their appeal is not to remove the 
existing paramilitary positions from the area. 
• Establishment of the area as a separate and distinct political subdivision with the 
Indigenous Political Structure as the form of governance; 
• Implementation of development projects in accordance with the decision-making 
processes of the Tedurays and their development framework. 
 
Case Studies Meta-Analysis 
 
The Bangsamoro Transformative Justice Initiative was conceptualized to iteratively 
strengthen and elaborate the Transitional Justice and Reconciliation (TJR) process and 
discourse through three lenses: culture, continuum and coverage, and included the 
participation of Lumad Husay Mindanao leaders in its activities. These prisms were 
aspirational during project development, and were clarified and nuanced in the case studies, 
findings, and recommendations. The cultural dimension in particular represents an integrated 
Figure 11 BTJI Conceptual Model.	
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framework in both process and substance that informs both the coverage and continuum of 
transitional justice and reconciliation processes – and also reflects elements of husay justice 
which I will attempt to draw out. As a component of the IID Transformative Justice Initiative, 
this draws on the project's learnings and insights, connecting them with national, regional, and 
global domains of praxis. 
 
Culture 
The arena of a deeper cultural contextualization was in many ways the foundation of 
the project as it sought to highlight Mindanao's existing socio-cultural justice resources which 
are embedded in Lumad, Moro, and Christian spiritual-religious narratives of resilience. These 
sources of resiliency enable peace at the grassroots level as they are anchored in local forms of 
dialogue and restorative justice, i.e. husay, and affirm the dignity of the survivors of violence 
and injustice, as well as the humanity of those who commit and perpetuate such actions. These 
resiliencies surfaced and were documented, for example, in the cry for acknowledgement and 
restoration of lost Teduray ancestral domain and sacred sites such as Mt. Firis, and the re-
assertion and reaffirmation of a centuries old Pagalatan/Peheletan peace pact between 
Maguindanao and Aromanon-Manobo clans in Carmen, North Cotabato. 
 
Continuum 
Contextualizing TJR and DWP with an expanded view of the continuum means that 
addressing a violent past cannot be done overnight - it is a continuing process of reconciliation 
across generations and contains multiple dimensions. Dealing with the past is not forgetting the 
past but creating spaces where the past can be remembered in a new way that allows for 
relational and social healing towards a shared future. The challenge is ensuring that victims of 
trauma are protected from potentially re-traumatizing politics and legal processes, while at the 
same providing pathways where they can project the substantive content of their truth-telling 
into arenas of political, legal and historical accountability. On this continuum, storywork had 
an important part to play. A deeper understanding of the variations across victim groups in 
their collective, cultural, spiritual, political, and therapeutic realities emerged in a variety of 
ways during the case studies and the solidarity gatherings of the IID project. Thus, Teduray 
efforts addressing traumatic, long term displacements are undercut by political dynamics in the 
revolutionary movement and the new political set up of the BARMM, even as the traumatic 
dimensions of violence were transformed through the reaffirmation of the Pagalaten/Peheletan 
peace pact. These realities require an expanded framework of reconciliation addressing the 
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interlocking relationships of historical injustice, political domination, and transgenerational 
trauma130 experienced individually and collectively by victims and survivors. The collective 
re-culturalizing efforts of Lumad actors to project husay, Mamalu-Tabunaway, Peheletan peace 




Lastly, contextualizing an inclusive TJR coverage involves recognizing how narratives 
outside the Bangsamoro geographic and spatial reality involve Lumad communities' 
perspectives in dealing with the past. This project surfaced stories of people who may or may 
not identify themselves as Bangsamoro or live within the geographic territory so defined yet 
share the same history of violent conflicts and wide-scale human rights violations committed 
against groups or individuals. In fact, paradoxically, this also means affirming and including 
those communities, particularly the Lumad, who have expressed clear and consistent stand over 
the past fifteen years NOT to be included in the Bangsamoro. Appreciating and expanding the 
arenas of culture, continuum and coverage affirms how Mindanao communities, civil-society, 
and the broader stakeholders of peace have engaged forms of husay justice, implanting 
localized restorative justice realities and reconciliation practices in transitional justice131 and 
conflict transformation. IID partners suggest that this affirms the long history of restorative 
principles and practices infused in grassroots and cultural peacebuilding in Mindanao as local 
models of Community-based Restorative Justice (CBRJ).132 CBRJ principles and practices 
reflect deep cultural values spanning histories and communities, and are embedded in the lives, 
 
130 Transgenerational or intergenerational trauma refers to "A collective complex trauma inflicted on a group of 
people who share a specific group identity or affiliation—ethnicity, nationality, and religious affiliation. It is the 
legacy of numerous traumatic events a community experiences over generations and encompasses the 
psychological and social responses to such events” (Evans-Campbell 2008 in Intervention to Address 
Intergenerational Trauma: Overcoming, Resisting and Preventing Structural Violence, 2012). It is also labeled 
in research literature as Historical trauma, Transgenerational grief, Collective trauma and Historic grief. 
131 Building on the definition of Tony Marshall, Zehr states, "Restorative Justice is an approach to achieving 
justice that involves, to the greatest extent possible, those who have a stake in the offense or harm to collectively 
identify and address harms, needs, and obligations in order to heal and put things as right as possible" (Zehr, 2015, 
p. 48). 
132  Community-based Restorative Justice as a Philippines practice was conceptualized at the Mindanao 
Peacebuilding Institute under a course titled as such between 2012-2014. Based on this and on our experiences, 
and taking into account research and theorizing on various articulations of restorative and community justice 
(Bazemore & Schiff, 2015; Burnside & Brookes, 2004; Park, 2010), we propose the following definition: 
Community-based Restorative Justice (CBRJ) is oriented and energized by (though not limited to) informal, 
endogenous and restorative cultural values, traditions, structures, practices and processes existing and emerging 
in the local community, not withstanding external and institutional assistance, cooperation, or collaboration," 
especially noting Park's description (2010, p. 95). 
 259 
genealogies and indigenous governance systems of communities since pre-colonial times, 
during the era of Sultanates, and throughout the evolution of the Philippine republic.  
While the BTJI was not conceptualized using the legal culture framework I developed 
during my research, and had as its participants a broader constituency of non-Lumad actors, 
the initiative nonetheless is significant for this PhD study. First, Lumad activists, in the form 
of the Lumad Husay Mindanao convergence, and participants from the wider Lumad 
communities and networks those activists represented, were directly involved in organizing the 
project, particularly the Kakap Dulunan and Mt. Firis action research studies. Second, IID and 
its wider partners in the Mindanao Peaceweavers multi-tier network were also closely involved 
in the project, and so this collaboration reflects and incarnates the broader peacebuilding 
ecology of Mindanao. Third, culture, generally speaking, was the core framework of the BTJI 
project, providing the foundation for the “continuum” and “coverage” elements of IID’s project 
conceptualization and learning. Therefore, in this study (and with the permission of my 
research partners) I revisited and rearticulated some of the outputs of the BTJI project, focusing 
on Lumad elements that align with my PhD research in order to deepen the analysis of those 
components. This, in a sense, also provides an opportunity to “test” the Lumad husay legal 
culture concept to see whether it is relevant in a transitional justice context. 
For the BTJI, IID adopted and adapted Community-based Restorative Justice (CBRJ) 
as a broader, more inclusive model incorporating local justice resources in the Transitional 
Justice context, resulting in a model of transformative transitional justice. If we compare 
Lumad husay justice (conceptualized as legal culture) and community-based restorative justice, 
we can see that there are significant overlaps. In addressing violence and wrong-doing, both 
CBRJ and husay justice are focused on restoration of relationships, direct involvement of 
community stakeholders, local leadership, and broad conceptualizations and domains of harm 
to be repaired. Consequently, I argue that Lumad husay composes a legal culture of 
Community-based Restorative Justice in Mindanao. 
Furthermore, local resources on indigenous peacemaking and dialogue provided 
platforms to surface truth and address meta-level historical injustices, including the drafting of 
community response on continuing Human Rights Violations and violence in the communities. 
A culture of storytelling, openness, and practices of dialogue were indicative that community-
based processes can be tapped in peacebuilding and other TJ related initiatives. 133  The 
 
133 Traditional dialogue processes have been strengthened by years of engagement with CSOs facilitating inter-
religious dialogue starting in the 1970s and culture of peace and grassroots peacebuilding in the late 1990s. 
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historical development and context of Lumad involvement in peacebuilding, Civil Society 
Organization (CSO) partnerships, and community-based advocacy also had a significant 
impact in supporting, building, and strengthening the peace lens and peacemaking of local 
community partners in the BTJI. The meaningful participation of local peacebuilders, including 
traditional leaders, is therefore imperative in the design of Transitional Justice initiatives to 





In the current context, the learning from these case studies suggests the need to 
strengthen existing modalities while finding new pathways to mitigate the complex interplay 
of unjust power relations, violence, and domination that subvert and coopt these for 
questionable political purposes. Orienting TJR-DWP mechanisms around local forms of CBRJ 
embodies multi-dimensionality and envisions multiple forms of local conflict transformation, 
resilience, resistance, cultural-relational justice (such as peace pacts and traditional husay 
processes) as foundational elements in the various institutional transformations (political, 
economic, and social) envisioned in a transformative transitional justice.  
The BTJI project, which the Aromanon and Teduray case studies were part of, 
represented a concrete, grounded attempt to construct a multi-dimensional architecture 
reflecting a multiplicity of lens supporting the overall infrastructure and vision of transitional 
justice in the context of Mindanao. In so doing, the participants, partners, and proponents in 
the project shared a common vision of building peace that moves towards transformative, 
action-oriented models of justice and reconciliation. This project was driven by a belief, which 
is reinforced in the findings, that there is no “one size-fits all” transitional justice (TJ) model 
(Brankovic & van der Merwe, 2014). Rather, transitional justice that is transformative of post-
conflict/war/peacebuilding in multicultural settings is culture and conflict-sensitive, context-









The intent of this study, as I stated in the introduction, was to “situate Lumad efforts 
asserting indigenous justice and peace processes within the geographic and historical context 
of Lumad advocacy and right to self-determination (RSD) struggles in the Philippines, as well 
as the local practices of particular tribes” (p. 10). This was based on the belief that “there has 
been no study focused specifically and thematically on the spectrum of Lumad justice and 
peace traditions; how they have changed, or not, over time; and the dynamics, nuances, and 
implications of their current use and transformation” (p. 11). This was primarily a descriptive 
task that relied on surfacing, synthesizing, analyzing and sharing texts and stories of the 
practice of indigenous justice over time. By doing this in a collaborative and integrative way, 
the storywork and practice of Lumad advocacy and peacebuilding would be strengthened and 
enhanced. This forms the theory of change underlying my inquiry as an elicitive, descriptive, 
analytical, and transformative endeavor. With this in mind, I will organize my final reflections 
around inquiry methodology, teasing out the relevance and significance of the methodology 
not only in terms of scholarship, but in the praxis of the research. I will then review and 
integrate the key findings as (a) the historical anthropology of husay, (b) the indigenization of 
social theory, and (c) the relationship between husay, Community-based Restorative Justice, 
and Transitional Justice.  
 
Reflections on Methodology  
 
My reflections on methodology will focus first of all on the interplay of my ethical 
stance of JustPeace ethics in terms of the research process and results, particularly as a form of 
action research. I will then discuss the ways in which positionality, intersectionality, and even 
the research itself were shifted and modified in the course of the inquiry and the consequent 
emotional labor that this involved. Finally I will share a story from my research showing how 
Lumad leaders used and modified husay in response to a research error as a demonstration of 
their collective agency and effort to refine its application within the Lumad Peace Movement 
itself.   
 
A Reaffirmation of Ethics – and Action – in Research 
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This inquiry was grounded in constructivist, transformative, participatory, and 
indigenous paradigms where there is a heightened sensitivity to the alignment of research 
means (methodology and empirics) and research ends (theory and discourse). Further, in action 
research, methodology and theory are integrally connected as the “ends” of research in an 
action research cycle do not stop with research termination, but rather with a focal moment 
where reflection and analysis generate further themes for action and inquiry. Therefore, 
research “means” and “ends” are aligned within a broader framework of praxis ethics that make 
explicit the parameters guiding the process. I used Sawatsky’s framework of JustPeace ethics 
to guide me as it foregrounds the values and virtues that are brought to bear on the overall 
process and ecology of research. This aligns with the sixth principle of indigenous-focused 
research I highlighted in chapter two, of “Internalizing theory and practice….to recognize the 
link between theory and practice and to use the link to develop new insights and practice” 
(Winter in Chilisa, 2011, p. 229). 
Foregrounding JustPeace ethics meant addressing various aspects of my positionality, 
that is, locating my presence and participation in this historical, intellectual, emotional, and 
cultural research ecology. I conceived of three “labours” - intersectional reflexivity, 
transformative storytelling, and constructive marginality – as core elements of the process. I 
identified key elements in these methodological labours: First, appreciating Kawharu’s 
“included researcher” (2016) which emphasized the longitudinal aspects of community 
connection – from immediate relationships  to ancestral events - in relation to the research 
focus, interviews, and findings. Second, Milligan’s (2016) “in-betweener” as a knowledgeable 
outsider, a concept highlighting how both the researcher and the participants have agency in 
determining and modifying positionalities through the research process. She portrayed this not 
on a continuum of “insiderness” or “outsiderness,” but as the mobilization or demobilization 
of “status sets” that create power differentials. Third, concepts of researcher positionality as 
existing in “the space between” (Dwyer & Buckle, 2009) or “boundary spaces” promoting 
“ontological” inclusion (Butz, 2010), and “participatory contact zones” of “bearing wit(h)ness” 
(Torre et al., 2018).  
This has a remarkable similarity to the intermediary roles that Lumad leaders identified 
as critical their peacebuilding discourse, particularly the lantung and bitoh krara concepts. In 
these, there are both elements of solidarity and disjunction, interconnection and particularity, 
where different worlds interact and are brought into conversation. This suggests a relational 
multi-dimensionality to the inquiry process. Interestingly, these relational longitudinal and 
multi-dimensional aspects of positionality reflect elements of cultural continuum and cultural 
 263 
coverage, the framework results affirmed in the Bangsamoro Transformative Justice Initiative 
(BTJI). This is a sign that the theory and praxis of this research were in alignment, as 
Sawatsky’s JustPeace Ethics framework recommends. 
Additionally, Lumad perspectives have been repeatedly projected over the years in 
broader fora in order to correct the historical injustice of their erasure in the writing of history 
and the history of their actual erasure from society and politics. The BTJI project, and in 
particular the publication that we co-produced, is therefore just the latest attempt in a Lumad 
articulation of history, a way of rectifying historical injustice. As one IID research partner 
noted, having the results of the BTJI study in book form provides Lumad (and Bangsamoro 
and settler) activists with a concrete advocacy tool for asserting and dialoguing with higher 
level actors, especially in political lobbying in Manila. Thus, the co-production of the BTJI 
research and its representation in a tangible publication could represent a recalibrated form of 
Dutta’s (2012) culture-centred approach. In this way, it is intended to influence the structural 
configuration of public policy for those whose voices have been silenced in the process of 
recovering and reconciling after mass and historic violence. 
 
Repositioning Positionality, Research Inquiry, and Geographies of Care 
What most of the aforementioned theorizations assume, however, is a relative 
homogeneity in the positionality of researcher vis-à-vis research partners, missing (or only 
mentioning in passing) an aspect of my inquiry experience involving the articulation of 
multiple research positionalities among the various individuals and groups that I interacted 
with as co-researchers. This was reinforced by an Aromanon Lumad academic and member of 
the BTJI advisory group when he reminded IID project workers and writers (myself included, 
during a collective analysis process) that there should be a section on the positionality of the 
documenters so their place is clarified, as well as for us to be mindful of the “creation of voice 
and meaning” from outside the communities (BTJI project notes on “Learnings, Impressions, 
Challenges”). A Filipina human rights lawyer134 living in Davao who was also part of the BTJI 
advisory team, literally prefaced some of her feedback by saying, “if I put on my international 
hat….” In this she indicated her own strategic agency by shifting positionality which provided 
opportunities to assume various lenses with which to intervene in the research process. Lumad 
and IP leaders themselves recognise the importance of this, particularly those who had 
 
134 and likewise the United Nations Special Rapporteur on Internally Displaced Persons and a former member of 
the Transitional Justice and Reconciliation Commission 
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positions with international organizations and networks, such as Edtami Mansayagan who was 
the southeast Asia representative on the UN’s Expert Mechanism for the Rights of Indigenous 
Peoples (EMRIP) and Vicky Tauli-Corpuz, the UNSRIP.   
This reveals how research partners have relative positionalities with each other, as well 
as with the researcher, and that the local/international dichotomy is not absolute - a local person 
can locate themselves globally, and an international person can be situated locally. Thus 
histories, relationships, organizational affiliations, and identity markers (culture, gender, class, 
etc), are also negotiated, mediated, projected, and contested through co-produced spaces in-
between those involved in the inquiry. This reaffirms the importance of intersectional 
reflexivity across the board, spanning four of the principles of indigenous-focused inquiry: 
reflexive and dialectic critique, collaboration, and creating plural structures (Winter in Chilisa, 
2011, p. 229). In fact, decolonizing research also means vernacularizing terminology, so 
perhaps replacing the jargon of “intersectionality” with “mutual sharing,” as an ordinary, 
everyday term. This  borrows from Alejo (2000), who suggests a kind of mutuality, where 
wisdom and insight are resources to be gifted - and received - such that "reflexivity could be 
fruitfully shared between researcher and the researched" (p. 262).   
Trundle’s (2018) ideas on the “careful oscillation between modes of distance and 
detachment” (p. 90) were also relevant in this project, as well as Alejo’s (2000) reflections on 
the variety of uses and purposes of research as participants recruit researchers according to 
their own intents.135 Thus, as I was collating my research, IID asked me to help bring to 
publication the results of the BTJI project. This was for me a challenging request, as it meant 
potentially being pulled away from the more narrow focus of my research since "overlapping 
of projects does not mean a total congruence of concerns and interests” (Alejo, 2000, p. 263). 
Further, my rationale for Lumad husay research was precisely to mitigate the imbalance of 
scholarship that has been generally tilted towards Bangsamoro.  
However, I accepted IID’s request for several reasons: the BTJI project addressed 
marginalized groups and issues both within and outside the Bangsamoro region, including 
Lumad leaders who were partnering in my research. There was a longstanding personal 
friendship and sense of obligation to IID staff who had involved me in the project and included 
me when I struggled with conflict in the NGO community over the years. Another factor was 
that they had already compiled a shorter booklet of the case studies, which after publication, 
 
135 Alejo’s PhD fieldwork became part of the process for meeting the ethnographic requirements needed by the 
community for their certificate of ancestral domain claim (2000, p. 253).  
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was found to have numerous copy-editing and cultural errors, damaging their reputation. Their 
ability to provide an honorarium would allow them to gain the services of someone (myself) 
with not only a strong command of the English language (necessary for a publication targeting 
higher-level political actors, the funding agency, and other national and international 
stakeholders), but who was also very familiar with the particular subject matter, context, 
methodology, and the sensitive relationships involved in the project. I suspect that there were 
other organizational factors that also played into the decision, but my involvement seemed to 
be valued for various “insider” and “outsider” aspects of my positionality, personality, 
technical expertise, and cultural capacity. 136  
Nonetheless, negotiating this shift in my research left me with a nagging sense that I 
had not fully fulfilled my obligations to some of my research participants. This was emotionally 
difficult as Lumad leaders and activists continued to put themselves at risk while I conducted 
most of my research at a safe distance. They continue to experience threats of direct violence 
due to their advocacy, as well as discrimination within activist networks. As one of my local 
research partners shared with me as we processed the challenge of documenting the histories 
and case studies, particularly the Teduray displacement from Mt. Firis:  
It is a very contentious issue, some are saying that it is just part of the [Bangsamoro] 
revolution, that's just what happens. So it gets justified and glossed over, even by 
advocates….It becomes a kind of double standard, to remember the long histories of 
injustices against the Moro, and forget the injustice experienced by the IP. 
This complicates the “emotional labour” (Castillo, 2015) needed to inhabit the  
“geographies of care” (Aitken, 2010), where “throwntogetherness” does not always produce 
solidarity and connection, but rather contemporizes historic harm. It is easier, when assessing 
research and project outcomes perhaps, to share how positive emotions and connections occur, 
but what about the full gamut of conflicting emotions that drive, escalate, and alter research? 
This also occurred during the BTJI “women’s only” training where I gave a presentation on 
Restorative Justice, when a Moro female leader declared that the Lumad should be grateful to 
 
136 What helped me navigate this complexity (kalibugan) was to follow the lead of my Lumad and local partners, 
who themselves articulated their contextualization and temporalization of Lumad justice and its relevance to their 
actions and struggles, past and present. This supports what Alejo calls, "historicity as people's historical reflexive 
agency or the capacity of a people to create itself" which "has repercussions on identity" as a collective, agentive, 
self-determining process over time (p. 33, 34). Research partners’ “contextualizing agency” also emerged in both 
unpublished local studies and published articles, in the records of their organizing activities, conferences, 
advocacy fora, especially in the consolidation of the BTJI project publication. Thus, the BTJI publication serves 
as an expression of this collective agency, and the parameters of its construction reflected and expanded the 
normative boundaries of the formal Transitional Justice process. 
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them for spearheading the violent resistance against the colonizers. In what was supposed to 
be a gender-safe space for women to build solidarity, the political dynamics, identities, and 
various ideological standpoints of participants were still refracted into interpersonal tension. 
The histories of injustice are therefore unequally contested, requiring flexibility, courage, and 
the creation of new geographies of care and emotional labour, enacted in new spaces and forms 
of solidarity.  
 
Transposing Husay: Lumad Legal Culture for a Lumad Peace Movement 
 
One of these new spaces emerged as I accompanied the Lumad Husay Mindanao 
delegation to the International Learning and Solidarity Mission in Manila, organized by the 
Global Partnership for the Prevention of Armed Conflict (GPPAC).137 It also served as an 
opportunity for LHM leaders to connect with national government offices to project and 
advocate directly to government and non-governmental peace process staff, as well as with 
other agency personnel who had responsibilities for IP concerns (e.g. National Commission for 
Indigenous Peoples, DSWD, DOJ etc). On the side-lines of the solidarity mission, I conducted 
my research interviews with Lumad leaders, and during the meetings joined in participant 
observation of their advocacy efforts. While there, one of the LHM leaders also received an 
invitation from a different NGO leader in the capital to join an unrelated activity, which would 
have meant missing out on the pre-arranged LHM advocacy activities. When the tribal leader 
mentioned this alternative plan in an LHM planning caucus, one of the IID organizers erupted 
in frustration and scolded the leader in front of the other LHM leaders for abandoning their 
effort and siding with the other NGO activist. Additionally the night before, during my 
interview with this same tribal leader (though I did not know it at the time) I had failed to 
follow a simple cultural protocol, which offended her.  
At the end of that day when the conflict erupted, the LHM delegation and IID had a 
feedback and debriefing session, wherein they discussed the events of the day. The Lumad 
leaders, most of them husay experts in their own right, also brought up the issue between the 
NGO organizer and the tribal leader, as well as my cultural research error. While they agreed 
 
137  GPPAC, a	 Netherlands-based	 peacebuilding	 support	 organization, with IID as its southeast Asian 
secretariat, organized a delegation of global peacebuilding and human rights experts to travel to the Philippines 
in November 2018. Their purpose was to support local actors in the peace process, listen to and “amplify the 
voices of victims and survivors of the armed conflict,” and enable next steps to “facilitate political and social 
conditions for a favourable durable dialogue” (International Learning and Solidarity Mission Final Documentation 
Report, 2018). This activity dovetailed with the BTJI project and most of the LHM leadership team participated 
in the conference as resource persons, sharing the impacts of armed conflict in their communities. 
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that their fellow tribal leader should not have split her commitment with the non-LHM activity, 
they also acknowledged that the NGO organizer was remiss in scolding a tribal elder, especially 
in public. Some of the leaders suggested that both of the conflicts (my cultural protocol error 
and the NGO worker-tribal leader conflict) were related to the fact that the opening ritual to 
launch the solidarity activity had not been done properly, thus their spiritual covering was 
compromised. Noting that they could not be advocating for husay in relation to formal peace 
processes unless they practiced it amongst themselves, they initiated, ad hoc, an inter-tribal 
peace process in the hotel lobby café where we were meeting. This addressed the conflict 
between the organizer and the tribal leader, with a shorter process to address my cultural error. 
This included a sampung (contribution) by everyone of small amounts of cash as tokens of 
peace to facilitate the husay process.  
In later discussions with various participants, I discovered that the process in the hotel 
lobby was seen as a kind of stop-gap husay session intended to assuage the immediate 
emotional damage and assure spiritual protection for everyone’s travel back to Mindanao after 
the activity. Though it was felt to be necessary, there were concerns that the process was held 
in a public space, and actually undermined the original purpose of their meeting, which was to 
share feedback and re-plan based on the results of their interactions with government officials 
and other advocacy audiences in Manila. There were questions about who was responsible for 
the husay process and any follow up, since participants came from three different Lumad 
alliances and multiple tribes, as well as concerns about gendered leadership by the datus who 
led the process. The suggestion that the opening ritual was done improperly was contested by 
the tribal leaders who had organized the opening ritual, asserting that it was culturally taboo 
for other tribal leaders to question a ritual once completed. The situation also exposed feelings 
of interpersonal and organizational friction around how IID, as the facilitating NGO, was 
sometimes perceived to overstep its bounds with Lumad partners. Additionally, it was noted 
that the conflict was actually caused by two NGO leaders competing for the right to project IP 
solidarity on the national and international stage, as if Lumad leaders were trophies to be 
paraded in public. This was exacerbated by the long history of interpersonal, organizational, 
and policy differences and divergences between the two NGO activists vying for the 
commitment of a Lumad leader in their respective advocacy efforts.138 Thus there were layers 
of cultural, organisational, interpersonal, and ideological difference that complicated the 
interactions and activities – kalibugan indeed. 
 
138 In fact they had been former colleagues in the same organization for many years. 
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The conflict during the Manila solidarity mission and the ensuing hotel lobby husay 
represented a microcosm of many of the challenges that Lumad leaders confront in developing, 
asserting, and communicating their right to self-determination (RSD) agenda. RSD advocacy 
is not just a matter of protest, resistance, and confrontation with the state’s agents and organs 
of domination. This is one of the weaknesses in theorizing weighted towards oppositional, 
structurally-oriented approaches to social change, such as the culture-centred approach, where 
Dutta devotes only one page of text to “tensions in organizing processes” in his definitive book 
on the subject (Dutta, 2012). There are a host of other actions, factors, and concerns that play 
into indigenous activism, not the least being, how to deal with partners and allies (including 
researchers) who support such efforts, and how to deal with the conflicts, both internal and 
external, that are bound to crop up in the course of such endeavours. An undifferentiated CCA 
therefore seems ill suited for explaining and situating the emotional, interpersonal, intra/inter-
cultural, organizational, and ideological negotiations, accommodations, and reconciliations 
required in collective actions for social transformation.  
The Manila husay revealed both constraints and opportunities relating to indigeneity 
and the performance of culture (Graham & Penny, 2014) in efforts at cultural survival. These 
overlapping and interpenetrating challenges are not only related to gender, location, scale, 
material cultural practice, politics, and spirituality – but with research processes and 
methodologies themselves! The episode demonstrated the intentional agency and ingenuity of 
Lumad leaders whose efforts coalesced around deeply resonant cultural practices and shared 
meanings, simultaneously affirming and transforming them in the process. Conducting a 
modified husay session (that included rectifying a research protocol error alongside an 
interpersonal conflict) in a Manila hotel lobby represented a new translation of husay justice. 
This mobilization of husay practice as Lumad legal culture was transposed to address the 
internal dynamics of an emerging and evolving action research oriented, multi-ethnic, 
indigenous peace movement.  
 
The Historical Anthropology of Lumad Legal Culture 
 
Synchronically, my theory section (chapter four) represents a woven “conversation” 
between three scholars of justice, starting with Datu Vic Saway, who exemplifies how 
Talaandig cosmology forms a core imaginary of a Lumad form of justice. Ballelos (1998) 
builds an uneasy hybrid nationalist legal theorization that reflects a liberal, distributive form of 
social justice, while extrapolating Filipino justice values reflected in local languages and 
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experience. Finally, de Sousa Santos (2007) explicates a global decolonizing framework of 
cognitive justice, noting how colonial and neo-colonial law frameworks create “abyssal lines” 
demarcating certain knowledges and practices into oblivion, suggesting an “ecology of 
knowledges” as an antidote that brings back into view subaltern law forms and practices. In 
fact, the composition of my theory chapter reflects such an ecology, providing a bricolage of 
theory to support the various research tasks and articulations of this inquiry 
I identified several characteristics of an ecology of culture that emphasized: 1) the way 
in which culture reflects a collective patterning of behavior that establishes identity and 
expresses social energy; 2) performative and material demonstrations of culture as expressions 
of the symbolic, creative, and interpretive agency of individuals and collectives; and 3) the 
genealogies and diachronic continuity of culture over time as it exists on multiple scales and 
in various locales. These underlay my constructive approach, focusing on the cultural-economy 
of politics and the social ecology of justice where identity and culture emphasize the 
negotiation of boundaries and the creation of meaning (Nagel, 1994). This ecology of justice 
particularly included the emergence of conflict transformation theory and practice, along with 
the positive peace paradigm, both of which intersected with a cultural turn in the late 1980s 
and early 1990s that directly influenced the growth of a Mindanao-based peacebuilding 
ecology in the 2000s.  
In situating this research in the broader diachronic history of development, 
peacebuilding, and conflict studies, there was a (re)turn to culture in the 1990s which produced 
practical scholarship (such as Lederach (1995)) emphasizing the role of the local, the 
indigenous, and the informal, which found extensive traction in Mindanao’s peacebuilding 
ecology. This coincided with innovations in democratization processes, as well as post-conflict 
transitional justice programs and discourses, even as narrow, institutional liberal projects of 
development and access to justice were found to be inadequate or at best incomplete. At the 
same time, emancipatory, critical theorization (Escobar, 2011; B. de S. Santos, 1987) paralleled 
the emergence of various subaltern assertions in the 1990s (e.g. see Caouette & Tadem, 2013), 
in which the culture-centred approach to social change emphasizes the importance of the 
structural conditions impacting the expression of marginal voices and realities, and therefore 
the creation of cultural meaning itself.  In “developed” settler colonial states (Canada, United 
States, New Zealand, et al) as well as in the Philippines, indigenous advocacy to address 
systemic and historic discrimination began to emerge, paralleling, and challenging, the 
Transitional Justice and Peacebuilding evolutions underway (Cunneen, 2016). 
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Using the framework of legal pluralism and legal culture, I described some of the 
patterns, locales, materials, and actors composing the legal cultures of Lumad husay in chapters 
five and six. These indicate cosmologies of justice enacted and ritualized across five domains: 
the spiritual, relational, material, performative, and environmental. This inner world of Lumad 
justice consists of core scripts of culture and identity that are actively used and evolved in 
response to various political, judicial, and economic changes over time. Drawing on legal 
culture frameworks and historic and current research in Lumad studies, I initially suggested 
that the phenomenon of husay symbolizes shared meanings and understandings of a collective 
legal culture of Mindanao’s indigenous Lumad peoples, at least as it has been articulated by 
members of the Lumad Husay Mindanao coalition. Whether that shared understanding persists 
and inspires Lumad peoples to continue mobilizing and asserting husay as its symbol of 
verification remains to be seen.   
In chapter seven, I described external face of Lumad legal culture as it interfaced and 
interacted with other legal systems in Mindanao, particularly the Barangay Justice System and 
the Revolutionary Justice System. I illustrated this by re-situating Teduray Mayor Ramon 
Piang’s municipal tri-peoples conflict resolution system as a successful mobilization of a 
Teduray Lumad legal culture, as well as presenting a matrix detailing the differences between 
the Teduray system and the mainstream legal system. I sketched configurations between 
Lumad justice systems, the barangay justice system, and the revolutionary justice system of 
the CPP-NPA. I further relayed examples of how Lumad leaders utilized husay to hold 
institutions accountable for manifestations of what could be considered systemic injustice. As 
a detailed example, I closed with a description of three-horse justice as a practice-based motif 
of Lumad legal agency for institutional accountability of the AFP. This was embedded in the 
long-term political-military Gantangan alliance between an anti-communist group of Lumad 
leaders and the AFP. Eventually the NPA responded to this by imposing the death penalty on 
Datu Ruben Labawan, one of the Lumad Gantangan leaders. This demonstrated an episode in 
long term cycles of violence between the military and armed Communist movements based in 
Lumad cultures and communities.  
In contrast to this, I traced the historic narrative of how Lumad husay evolved from the 
1990s and into the 21st century in chapter eight. I argued that Mindanao’s broader 
peacebuilding and conflict transformation context, as a meta-level external legal culture, was 
particularly conducive to the reclamation by Lumad activists of the internal legal cultures and 
meanings of husay justice, in spite of a corruptible Philippine legal system “understood not as 
an institution, but as a network of personal connections affecting and often dictating its 
 271 
operations" (Golub, 1998, p. 258). A husay-enabling facet of the context included the Filipino 
“alternative law” culture oriented towards grass roots community organizing, localized 
training, working in coalitions and partnerships, and democratizing access to justice (Golub, 
1998). The growth of Alternative Law and Conflict Transformation initiatives in the post 
Marcos era proved critical to the later growth of Lumad husay, with a surge in locally owned 
peacebuilding initiatives in Mindanao in the 2000s. This enabled the emergence of Lumad 
actors’ cultural agency, expressing and mobilizing indigenous peace traditions and dialogue 
processes across various social scales and in higher level peace processes. In this context, I 
suggest that a Lumad Peace Movement, as cultural praxis, evolved out of the Lumad Social 
Movement and cultural regeneration movement that began in the 1990s. This was initially 
carried forward in the Panagtagbo alliance, involving concrete interventions in both formal and 
grass roots arenas by Lumad activists framed within a long-term peace pacts narrative. This 
was projected in response to simplistic and ideologically-driven motifs: the “ethnocide” story 
asserted by the Lumad radical left led by Kalumaran and Pasaka, and the “Communist 
terrorism” trope construed by the Lumad radical right in the MIPCPD-Task Force Gantangan 
alliance.  
A factor of particular importance raised in chapter eight, which has not been discussed 
in peacebuilding and Lumad studies, was the role of Evangelical religious conversions in 
Lumad communities in terms of insurgency and counter-insurgency movements. Here, 
fundamentalist Evangelicalism helped cement certain cultural markers of Lumad identity that 
resonated with Evangelical beliefs about social and spiritual separatism. Simultaneously, 
Biblical text was appropriated by a small group of Lumad leaders in the mobilization of Lumad 
communities and practices for counter-insurgency violence. A complication in my theory of 
Lumad husay that was exposed in the genesis of the Lumad radical right was that they also 
asserted a form of Lumad legal culture, symbolized not as husay, but with a gantangan motif, 
mixed with Biblical legal culture. They used gantangan, backed by Judeo-Christian law, as a 
symbol of verification to create a consortium of alliances between local military and police 
units and “Christian” tribal leaders across central and eastern Mindanao through the MIPCPD 
network.  
However, this finding can also be interpreted as affirming the significance of the 
internal legal culture and meaning of husay. Though described and mobilized using a different 
cultural motif – gantangan – actors in the AFP-gantangan alliance prioritized indigenous 
processes and symbols, especially the tampuda peace pact (emblematic of husay), as being 
necessary for creating community-level solidarity and cohesion in support of the military 
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alliances. This raises a question of the ethnic authenticity of gantangan as an alternative symbol 
of verification produced by “fake” Lumad leaders (in the eyes of some Lumad leaders and civil 
society allies). However, whether “fake” or genuine, gantangan was nonetheless a cultural 
product of kalibugan, for many, a disturbing composite of Lumad warrior culture, Christian 
law, and counter-insurgency strategy. The depth of acceptance, the persistence of use by 
Lumad communities, and the ongoing involvement of non-Lumad military actors with this 
cultural motif, however, requires further study and investigation.  
With the fracturing of Panagtagbo and the persistence of cycles of Lumad-on-Lumad 
violence continuing in the 2000s, there were increasing efforts by Lumad leaders to carve out 
a safe middle ground for community peace activism between armed pro- and anti-government 
Lumad social movements. In chapters nine and ten I focused on these higher-level articulations, 
and broader, inter-tribal stakeholder mobilizations of husay justice, re-constructing and 
updating a Lumad genealogy of justice (partial at best). I briefly reviewed the evolution of the 
modern Lumad social movement as it evolved into a peacebuilding movement, embedding 
recent Lumad activism in an intergenerational, diachronic history based on epic narratives and 
cultural ethnohistory. Lumad leaders began using storywork to repeatedly assert the Mamalu-
Tabunaway account from the Ulahing epic, along with other histories, as narrative justice in 
various policy and popular fora, articulating Lumad collective experiences and socio-cultural 
discourses within the broader ecology of civil society peacebuilding. This eventually led to the 
public reaffirmation of the Pagalatan peace pact in 2018 for the first time in hundred (or more) 
years as part of a culture-based transformative justice project that was partly documented in 
this research, along with the Mt. Firis case study.   
 
Kalibugan Theory Updated 
 
The discourse of Lumad justice, or justice for, of, and with Non-Moro Indigenous 
Peoples in Mindanao, has evolved over the past two decades. When I set out to do the research 
for this thesis, I thought I would only be tracing the diachronic and synchronic articulation of 
Lumad justice as husay during that time, which had been most clearly asserted by members of 
the Lumad Husay Mindanao coalition in 2016. This would highlight Lumad philosophies, 
theorizing, and practices – the praxis – of justice and peace itself. What emerged as a result of 
this study I believe accomplishes my original research objectives, yet expands, nuances – and 
paradoxically complicates – the results as well. Therefore, one of the findings that emerged 
was itself a finding of Lumad paradox, or kalibugan, of indigenous complexity theory as a 
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necessary framing of Lumad peace and justice. The clearest example of this in my mind is the 
Teduray concept of “bitoh krara” a situation where actors try to meet the demands of “opposing 
groups in good faith.” This concept is a logical but paradoxical outgrowth of the Teduray 
tiyawan system, in which customary justice experts and mediators simultaneously represent 
one side in a conflict while recognizing their positionality in a matrix of kinship relations that 
cross party lines. In this, the objectives of Teduray justice is to restore to fiyo fedew - “peace 
of mind” - the emotive, rational, and volitional well-being of all parties to a conflict. In the 
current context Timuay Santos interpreted Teduray responses to militarization, invasion, 
displacement and violence as a transposition and application of the meaning of internal legal 
culture in contexts involving non-Teduray parties to, and perpetrators of, violence. Thus bitoh 
krara had been a recast as a (no-longer) hidden cultural response to external threats, the 
outward face of an internal Lumad legal culture.  
This actually represents a second paradox or element of kalibugan in that the concept 
is not only characteristic of Teduray praxis, but finds resonance in other Lumad traditions of 
interlocution – as a form of both internal Teduray legal culture and broader Lumad legal 
culture. This was clearly evidenced in the Aromanon leadership role of Lantung and Inalang, 
which was the embodiment of a barrier or blockage as well as a peace-pact holder. The lantung 
symbolizes and actualizes the boundary of differentiation, as well as the bridge of connection 
and communication, interfacing the two tribes and territories encompassed in the pact. This 
lantung motif, though grounded in a tribe-specific history, is simultaneously enacted in an 
intertribal context between Aromanon and Maguindanao. This intertribal relativity is further 
demonstrated by the shared use of the term lantung itself among different tribes with different 
languages. Lantung is the title of a datu that was mentioned as a key role-player in the Higaonon 
justice system. Further, according Unabria’s (2000) research with Datu Kinulintang, the father 
of Datu Vic, lantung is also highlighted in the Talaandig gugud (oral history) as the key role 
created for ending the first great war between the four main tribes of Mindanao – Maranao, 
Maguindanao, Manobo, and Talaandig. These four tribes were the descendants of the children 
of Apu Agbibilin (the epic ancestor who symbolically commissioned the use of the sacred oil 
and comb to resolve conflict) who established the ancestral walu ha pasagi (“council which 
lays down precepts”) of the tribes. This council instituted the first tampuda hu balagon (peace 
pact) between the tribes, which was ritualised by the beautiful female chief Bai Kamayungan, 
known for her “greatness and unique ability in settling disputes” which “won for her the name 
Gawhanen.” Datu Kinulintang Anastacio Saway related: 
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The walu ha pasagi sat down to trace the source of the conflict. They discovered  that 
the reason for their dispute was the absence of well-defined territorial boundaries, and 
the immediate incidents were the bloody battles between two groups of hunters who 
chased the same game and farmers who fought over the same sakum (farm). They 
therefore agreed to draw up and declare their boundaries. Each group assigned a lantung 
(boundary guard, usually a chieftain) who would guard each boundary139….As the 
disputes were settled, the four groups in Central Mindanao lived in peace for a long 
time. (Unabria, 2000, p. 25) 
I have consolidated the leadership principles and learnings from this research into the 
following chart in order to show both the similarities and differences in various forms of Lumad 
Husay principles. While I have suggested that there seems to be convergence among some 
Lumad leaders over the meanings of husay as justice in the Mindanao peacebuilding context, 
more research is needed in this area. Rather than suggesting that this chart represents a 
conclusive demonstration of either divergence or convergence in shared meanings as 
understood by Lumad leaders in my research, I would rather suggest that this serve as a starting 
point for additional research into the various interpretations of the principles of customary law 
and justice by Lumad leaders, and how those interpretations may have changed over time and 
under what circumstances. This is especially true with the constantly shifting demographics in 
Mindanao, changes in policy, regulations, and governance of indigenous communities by the 
NCIP; massive infusions of resources into counter-insurgency; and a more polarized and 
authoritarian political situation nationally in the Philippines.         
 
139 “…Sultan Bagunsalibu was made the lantung of the Maranaw Boundary; Sultan Kuyaguwa…served as the 
lantung of the Maguindanao boundary; Datu Gepaw was made the lantung of the Manobo boundary while 
Malengmeng was the lantung of the Talaandig boundary.” 
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Table 7. 





Teduray Governance Lumad Leadership Lumad Husay Mindanao 
The Higaonon Golden Way 
of Life (Bungkatol ha 
bulawan (Amay Tangkil, 
from Hilario in Paredes, 
2013, p. 153) 
Local and Universal 
laws on Kinship (V. 




2007b, p. 52) 
Timuay Justice and 
Governance 
Principles (Bandara, 
2007b, pp. 54–55) 
Principles of Lumad 
Legal Culture (this 
thesis) 
Husay as Indigenous Peace Process 
Platform (LHM, 2016-2019 
Consensus Points & Resolutions) 
1) Justice and absence of 
exploitation (Matareng and 
Huda Daugon)  
2) Open communication 
(Pagpasayuda) 
3) Sharing with each other 
(Palaglagimowa)  
4) Loving, caring for, and 
freeing each other (Pahaon-
haona) 




respect (Kilalaha);  






4) Mutual protection 
of life (Uyaga); and  
5) Assistance and 
help 
(Pabatunbatuna) 
1) Recognition and 
respect of each 
territory system of 
governance and 
religious beliefs of 
each group 
2) The continuing 
and non-limit 
circulation of the 
means of livelihood 
and “sawit” system 
or gifts among 
communities 
3) Unity against the 
common enemy 
4) Treatment as 
brothers and sisters 






ownership of the 
basic sources of 
livelihood in the 
community 
4) Equal status of 
every person in 
society 
5) Kefiyo fedew or 
peace of mind as 
basis of justice and 
development 
6) Lumut Minanga or 
progressive 
pluralism 








5) Cooperation and 
helpfulness (non-
adversarial-ness) 
6) Hospitality and 
welcome 
7) Patience and 
perseverance 
8) Truthfulness and 
fairness 





1) Independent to engage the 
formal peace process (“independent 
nga tingog” nga “lupad sa 
ibabaw…samtang...”) 
2) Ancestral domain / community-
based (“…ipatugpa sa ground” or 
lit. “independent voice that flies 
overhead to engage the formal 
peace process while being launched 
from the ground”) 
3) Concrete IP Agenda 
4) Guided by tribal law and our 
own leadership to assert [our] 
culture, agenda and interests 
(“giniyahan sa batasan sa tribo ug 
kaugalingong pagdumala - 
pagbarug sa kultura, agenda ug 
interest”) 
5) Cleansing the land for replanting 




6) Conciliation/Dialogue experts  
will “climb” to the formal process 
(“dapat ang hawod sa paghusay 
ang musaka sa pormal nga 
proseso”) 
7) Direct victims to participate and 
tribal experts to determine who will 
be seated (“mismong mga direktang 
biktima ang dapat muapil; ang mga 
eksperto sa tribo magpadayag 
kinsay mulingkod”) 
8) Tribal revitalisation: A 
campaign/appeal to [those who 
have lost their identity] come home 
to the tribe (“mangampanya sa 
paguli sa uban: "balik na sa tribu”) 
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Revisiting Culture, Continuum, and Coverage 
 
Culture, continuum, and coverage were the formative concepts that framed the BTJI 
project, and as the project developed, provided focal points of understanding. The use of 
interdisciplinary lenses also served as pivot points of action - leveraging and multiplying 
participation, sustainability, and effectiveness. The development of these mixed metaphor 
process-structures - the multiplicity lenses and multi-dimensional pivot points – expresses a 
complex, local model of action-reflection praxis and transformative justice theory-building. 
The “lens” metaphor highlights the perceptual and analytical importance of the concepts, while 
the “pivot-point” metaphor emphasizes the practical aspects of intersectional leveraging and 
strategic action. This provides further validation for importance of Lederach’s Conflict 
Transformation model of peacebuilding (1995, 1997). The key lenses/pivots of culture, 
continuum and coverage, when taken together, provide insight into, and actualization of, the 
infrastructure needed to envision and cultivate restorative justice and reconciliation in the rich 
peace-building ecology of Mindanao. Culture, continuum, and coverage140  are also inter-
related and interconnected, the elements of each overlap and intersect with the other. This 
resonated with my elaborations of methodology and theory where I wove indigenous, 
nationalist, and global justice discourses, as well as with the emergent kalibugan framework of 
Mindanao-based complexity and identity hybridization. 
Several aspects of the cultural lens/pivot-point emerged in linking and contextualizing 
Mindanao's transitional justice efforts with indigenous husay traditions and local knowledge 
as resources for peace. First, the meaningful participation of local peacebuilders, including 
traditional leaders, in community-based TJ initiatives, takes into account culture and local 
knowledge in assessing conflict and designing peacebuilding initiatives. For example, 
 
140 The coverage of the Bangsamoro Transitional Justice process as defined in Dealing with the Past was expanded 
in the implementation of the BTJI project, allowing the emergence of interwoven and contextual layers of 
coverage across varied geographies of justice. The first element of coverage is spatial and geographic, in the 
sense that transitional justice processes will need to take into account a broader geographic region than physical 
territory of the Bangsamoro to include diaspora Moro and Lumad communities. Even within the BARMM, there 
will be a necessary reorientation and overlaying of the "map" of the "geography of transitional justice" for 
example, in addressing the particular situation of MILF camps located within the sacred area of Mt. Firis in the 
Ancestral Domain of the Teduray tribe. Addressing this complex issue of Teduray autonomy within Bangsamoro 
autonomy requires additional layers of coverage in bringing to bear a variety of cultural stakeholders, processes, 
and tools in the implementation of transitional justice and reconciliation. In this context, community resilience in 
the face of both state and non-state sponsored violence is strengthened through multiple venues and mechanisms 
of layered truth sharing, in the form of narratives from the local community and survivors, as well as by advocacy 
and mobilization work. Thus the environmental and spiritual domains included in Lumad husay scripts are 
essential for this process. 
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Christian/settler community members associated with the “Ilaga” movement141 in Aleosan 
(who participated in one of the case studies that I did not include in this thesis) mentioned that 
both the church and the local Lumad community played key roles in facilitating dialogue 
between groups, rebuilding trust, and neutralizing deep-seated biases. This indicates the value 
of local storytellers, mostly elders (and women in their own separate platform), who facilitated 
dialogue and found ways to build peace within and among peoples.  
Second, affirming materiality of culture in transitional justice processes means 
understanding how cultural sites, symbols, artifacts, and values have been victimized, 
destroyed, and distorted due to protracted or extreme violence. Therefore, community-based 
restorative justice should involve the reconstruction, reclamation, and local prioritization of 
both tangible and intangible cultural heritage and traditions. For the Lumad, the Teduray sacred 
mountain, Mt. Firis, is such a site, as well as the Aromanon-Mahindanaw Pagaleten peace pact 
boundary, the taak (sword), and its associated symbols. In fact, the creation of a material 
cultural restoration agenda may be the foundational transformative justice and reconciliation 
task of Bangsamoro, Lumad, and Filipino peoples. Further, Lumad husay is an endemic 
cultural script in Mindanao’s conflict transformation ecology that can bridge and imbue the 
materiality of the environment and physical objects with cultural meaning as integral elements 
in healing forms of justice. 
 
Extending and Expanding the Timeline 
Appreciating the longitudinal continuum of culture means it can be an avenue and 
mechanism for surfacing deep issues of the past beyond the narrow legal and temporal 
objectives of transitional justice. Here we can see how the longitudinal indigenous 
methodological parameters, such as the included researcher located within ancestral time 
parameters (Kawharu, 2016), overlaps with the praxilogical domains of a transformative justice 
continuum. Some scholars have emphasized the importance of interrogating the concept of 
time itself in restorative justice and peacebuilding frameworks, avoiding the “future bias” that 
pervades not only justice and conflict transformation frameworks (Sawatsky, 2005, p. 123), 
but I would argue, development models as well. We need to consider the social constructions 
of time, whereas “chronos is quantitative, kairos is qualitative and has an existential quality 
which evokes a plural—rather than a singular—time,” and how narratives provide the socio-
 
141 The inclusion of former Ilaga actors and their community sympathizers as the focus of one of the BTJI project 
case studies was highly unusual as Ilaga are portrayed as sociopathic vigilantes and generally held responsible for 
much of the communal violence and vicious atrocities against Muslim communities that occurred in the 1970s.  
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cultural materials to bridge these moments (Crawford, 2015, p. 473). Therefore, local resources 
of indigenous peacemaking and dialogue provide the platform to surface various truths and 
address historical injustices, and provide the internal mechanism whereby culture itself 
becomes a vessel for Kairos moments of truth-telling, the intergenerational transfer of 
knowledge, memory, narratives - and trauma healing. A practical implication is that the 
practice of an NGO or government organized "Listening Process" needs to be relationally and 
chronologically refined to provide not only more time, but kairos moments and spaces. These 
would allow participants to continuously interact with the sources of narratives, (rather than a 
one-time visit and/or consultation with survivors of violence), through a deeper cultural 
awareness and rootedness that allows the expression of deep stories of cultural trauma and 
resilience (Sawatsky, 2005). The posture that seems most appropriate, as has been used and 
promoted in Mindanao, is accompaniment. 
Furthermore, while a "culturalized" process provides potent opportunities for dealing 
with intergenerational trauma, it is imperative to respect the storytellers themselves by 
acknowledging their positionality, alongside the differing views of various stakeholders, 
partners, and participants involved in inter-group peace and justice processes. As ‘keepers of 
stories’ and gatekeepers of local knowledge, their role serves to preserve and protect the entire 
collective memory system of their communities, and thus their indigenous identity. 
Understanding and valuing why and how story keepers have maintained their roles and 
narratives means being open to both convergent and divergent interpretations and intentions in 
their stories. This entails a sensitivity to the existential positionality of cultural survival that 
infuses the role of peace pact holders, an element of their identity and positionality that most 
others involved in the project lacked.  
 
Continuum: Extending Multi-dimensional Cultural Resiliencies  
The cultural positionality of storytellers provides a natural transition for discussing the 
challenge of continuum in the Bangsamoro transitional justice and reconciliation process in 
light of the various cultural frameworks, knowledge systems, and worldviews of the 
stakeholders. This brings into focus how overlaying culture with continuum opens up new 
possibilities through the conceptualization of a parallel cultural continuum where trauma, 
justice, suffering, and healing can be addressed. This continuum extends beyond the short-term 
timelines of the process. In the same way that husay as Lumad legal culture serves as a 
conceptual framework for the social inter-legality of barangay and revolutionary justice at the 
macro community level, Lumad and civil-society leaders’ assertions and platforms of husay 
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indicate that it can also function at the national, meta-level of transitional and transformative 
justice inter-legality. This national and transnational inter-legality is where globalized social 
forms and cultural identities are claimed and mobilized. Here actors negotiate, mediate, 
appropriate, and re-interpret, the scripts of human rights-based justice, national and 
international law, and movements for social justice at global, national, and interpersonal scales.  
Therefore, an extended continuum, such as one that includes epic narratives and stories, 
allows the inclusion of processes dealing with large-scale violence, intergenerational traumas, 
and historic harm that predates the dark years of Marcos’ Martial Law and the colonial past, 
even to the early Republics of the Philippines and IP-Moro traditional peace pacts. A multi-
dimensional continuum suggests dialogue at the nexus of contentious political realities, trauma, 
and truth telling, oriented towards the redevelopment of new scripts of healing and 
reconciliation. The victims of identity politics and gender-based violence are usually muted 
and excluded in sharing narratives in multi/intercultural and public settings. As we saw in the 
women’s healing seminar, somewhat ironically, there is still silence on numerous cases of 
gender-based violence in local communities and even human trafficking among IDPs, rape, 
and incest.  
The utilization of gender dimensions and intersectional lenses and approaches in 
psychosocial work should therefore be parallel, but distinct to, public truth telling, as trauma 
and healing are inextricably linked in the whole transitional justice and reconciliation process. 
Training and empowering female Lumad leaders, who in my experience, are often already 
seeking to address these issues, would be a critical component of a transformative transitional 
justice.142 Victims' diverse narratives, individual and collective, will therefore generate a more 
textured understanding and analysis of contentious issues related to large-scale violence, which 
are often minimized or ignored at the expense of short-term political goals. This reveals a 
challenge in that there needs to be both interconnection and insulation between trauma 
processing, the politics of transitional justice, and broader truth telling, in order to counteract 
the negative aspects of elite politics and impunity. This domination can be resisted by multiple 
protective layers of truth-telling that builds agency, voice, and resilience. Lumad husay justice, 
in as much as it is scripted across spiritual, relational, material (which includes the economic), 
performative, and environmental domains, can provide a particularly appropriate legal culture 
 
142 The BTJI project found that victims and survivors wellbeing and psychosocial readiness were coupled with a 
climate of trust, thus creating safe spaces is essential in laying the groundwork for truth telling. Vital to the 
exercise of their agency is an increased understanding of the needs and dynamics related to trauma and 
victimization. In fact, a local Filipina psychologist noted during one of the solidarity sessions that there is no 
equivalent word for “trauma” in Filipino languages. 
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to be mobilized to address these dynamics in and beyond the Bangsamoro and shift from 
transitional justice to transformative justice. 
Narratives, peace pacts and other elements of indigenous culture have been mobilized 
by Lumad leaders in the transitional justice and peace process arenas. They provided a localized 
storywork framework through which Lumad customary laws are not only mobilized, but 
transformed. With these elements Lumad actors enact non-violent forms of legal culture in 
contesting formal peace processes and transitional justice. Emergent forms and re-articulations 
of Mamalu-Tabunaway, including the Kakap Dulunan indigenous accompaniment project and 
other storywork efforts, as customary legal praxis, adapt local legal cultures into a meta-legal 
culture. This is done in order to address histories of colonial and neo-colonial violence and 
injustice which have been re-circulated in formal peacemaking and transitional justice 
processes that exclude Lumad voices.  
 
Lumad Peace Movement, Gantangan, and the Indigenization of Social Theory 
 
This thesis provides an inter-generational contextualization of Lumad husay justice, 
laying out a judicial genealogy of Lumad legal practice, which has not been articulated as 
such.143 Previous efforts describing indigenous peacemaking traditions had limited historical 
context and social theorization, were oriented towards Moro right to self-determination 
struggles, or focused on politico-legal forms of land contestation related to the Indigenous 
Peoples Rights Act. By combining legal culture, storywork, and kalibugan theories, I have 
constructed an identity based Mindanaoan complexity framework for analyzing and describing 
meso and meta-level interfaces and processes of justice through epic narratives.  
These narratives have been projected and performed by the Lumad Peace Movement, 
linking the micro and macro legal cultures of husay justice with transitional justice and peace 
processes of revolutionary and state actors. Kalibugan describes not only the ensuing 
complexity, tension, fracturing, and cohering dynamics of identity and solidarity performed by 
the Lumad peace movement, but possibly those of pro-government Lumad militia leaders as 
 
143 In diachronically and synchronically contextualizing Lumad husay as such, I suggest that Lumad legal culture 
and practice emerged in the ungoverned spaces outside the hyper-bureaucratized legalism of the Spanish-
American colonial legal regime. It also endured within the split personality of not-so-liberal democracy, where a 
hispanized oligarchic “principalia” inhabited positions of state power, while Filipino indigenous cultures 
(described in Aquino’s (2004) Filipinio Social Organization figure (p. 100)) were left at the margins. It was in 
the “abyssal” margins (B. de S. Santos, 2007a) where oligarchic forms of law and politics attempted to consign 
and erase subaltern Lumad voices and practices that the cultural forms of Lumad legal culture and indigenous 
knowledge persisted.  
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well. The role of storywork in gantangan, however, requires further investigation as the 
findings and interpretations here are based on a limited review of textual data and 
understanding of Lumad actors’ efforts in that movement. Nonetheless, with culture 
understood as a phenomenon that suffuses all of social reality (including that of the Lumad 
radical right and left), this framework articulates and extends “law” as a culturalized, 
integrative, communicative intercourse structuring social interactions and identities. This 
occurs at the internal and external domains of Lumad legal culture, in gantangan alliance 
networks, and through the meta-level, unified assertions of Lumad indigenous legality in peace 
processes and transitional justice discourse.  
 
Narrative Justice and Cultural Survival 
 
The telling and enactments of epics composes a repertoire of tools necessary for cultural 
survival through listening, learning, and, then more specifically, through what I call narrative 
adjudication, meaning the use of stories in the resolution of conflict. These are particularly 
important for the historic development and reconfiguration of customary justice and legal 
culture in that they anchor the accommodation and modification of the overall Lumad identity 
and world view, i.e. the indigenous knowledge systems and practices of the community, in the 
face of change over time by emplacing them in epic histories. These stories therefore can be 
seen as springs of indigenous wisdom and repositories of cultural reason - enabling and 
including dispute resolution, social healing, customary punishments and legal ordeals, tribal 
defense and war – which all serve the greater purpose of cultural survival. This is accomplished 
through strategies used for managing, constraining, and sometimes fomenting, disputes, such 
that, if not effectively dealt with, threaten to tear apart the fabric of community (in the case of 
internal conflict) or result in cultural assimilation and outright destruction (in the case of 
external conflicts) (Jones, 2019; V. L. Saway, 2007; Schlegel, 1970).  
The reinterpretation of the Mamalu-Tabunaway story from the Ulahing epic and its 
deployment in formal peace and transitional justice processes can itself be seen as a form of 
high level narrative adjudication. This is analogous to the “citing of certain character’s 
behaviour in folktale, when settling a Manobo custom-law case” which “proved as effective as 
the force of law in Western societies, especially when those characters were drawn from 
tales…regularly told to establish precedents” (Wrigglesworth, 1998, p. 130). In this sense, 
repeatedly invoking the Mamalu-Tabunaway relationship and narrative in political advocacy 
and formal peace process discourses represents a form of Lumad legal agency. This also re-
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produces an indigenous form of restorative justice, in that Mamalu-Tabunaway orients justice 
discourses and conflict resolution processes (at any level) to the importance of kinship 
exemplified by the relations and agreements negotiated between the epic’s protagonists. 
Through the use of this particular script of Lumad legal culture, Lumad leaders establish, and 
reaffirm with each storytelling, the legal precedents embodied in Lumad husay justice, and its 
position as an authoritative corpus or body of socio-legal knowledge and expertise.  
I suggest that these stories, as storywork, provide a rhetorical safe house, like the 
tulugan – the traditional jurisdiction or dwelling place of the datu that was considered a sacred 
refuge for guests, travellers, victims of disasters, and refugees from war (Manuel, 1973, pp. 
342–343, also see M. Jackson, 2021). They could also be symbolized as protective narratives, 
like mountaintop ilihan sanctuaries, from which the life-force energies of kinship and cultural 
creativity of each tribe and family was nurtured, developed, and protected. Sadly there are very 
few Ulahing specialists alive as the narrative ability required a rhetorical expertise that has 
barely survived in the modern era. Alongside the de-culturing effects of the “modern” 
education system, one of the reasons that Wrigglesworth (1998) cited for this decline was  
increased political unrest in many areas of Mindanao which makes it no longer possible 
for a group of families to gather together at nighttime lest their storytelling be 
interpreted as suspect to the military forces present. Important cultural duties, such as 
the settling of custom-law cases, now have to be dealt with during the daylight hours, 
without the concomitant all-night storytelling that once functioned as an integral part 
of such affairs. Of necessity, then, the art of storytelling is declining in the high function 
it formerly filled. And the younger generation no longer see a purpose in taking up the 
art, a highly-developed art which has been maintained through the centuries by 
narrators who have spent a lifetime perfecting their mastery of devices that enabled 
them to hold an audience spellbound until dawn. (p. 162) 
Thus the intensification of Lumad counter-insurgency has as its effect the destruction of 
cultural spaces where Lumad culture itself is retold and recreated.  
 Indigenous communities, when confronting conflict through storytelling, embark on a 
journey from past to present to future, a way of cultural conflict transformation and conflictual 
cultural transformation, innovating tradition while retaining culture and identity in the process 
of moving through adversity and violence. Husay, as a form of cultural conflict transformation 
process-structure, encompasses this three-fold processes: 
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First, careful listening to the voices of spirit guides, natural phenomena, and ancestral experts 
embodied in oral history and narratives;  
Next, learning the significance and relevance of the stories and the arenas of application 
through collective discussion and consultation with elders and community members, living and 
dead;  
Finally, as lessons emerge from these consultations, there is a requisite obligation to share and 
embody such knowledge, and perhaps the most critical arena for this is in the resolution of 




This study demonstrates how stories provide a two-fold protective function in culture. 
First, stories are the anchors of identity - linking identity, culture, place, history, and memory, 
thereby promoting stability, strength, and resilience in the face of anomie and domination. 
Stories are the core components or ingredients of what makes a culture distinctly its own, that 
is, its cultural essence or tradition, establishing a kind of cultural momentum that results in 
cultural continuity and resistance to change over time. At the same time, stories, as they are 
shared, performed, modified, and enacted in new situations and contexts, provide the means by 
which communities adapt, reinterpret, adjust, and add to the repertoire of cultural elements that 
ensure cultural reflexivity in the dynamic, lived experience of the people. This results in 
cultural innovation and resilience adapting to flux and stress over time. Cultural agency 
expressed as innovation in story sharing and deployment imparts dynamism and flexibility 
within the distinct cultural kit of scripts that compose broader narratives of tradition, and hence 
identity. Cultural tradition, composed as it is of stories demonstrating how peoples have dealt 
flexibly with conflict and adversity, embodies elements of strength, continuity, and resistance 
necessary to persevere through the stresses and assaults of the present, and thus transmit 
cultural identity to the next generation – the dynamic momentum of tradition. Cultural survival, 
that is the preservation or continuity of cultural identity from past to present to future, is 
therefore based on a dynamic interplay between cultural resistance and cultural innovation, 
both of which are anchored in stories. Innovation and resistance are both necessary elements 
in a living tradition and are mutually implicated in each other. We could describe these forces 
as resistive-tradition and innovative-tradition which exist and produce a kind of cultural 
equilibrium held by the tension between change and stability in society, and in regards to legal 
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aspects of culture as de Sousa Santos suggests, between the pillars of emancipation and 
regulation that sustain law. Therefore, a positive equilibrium of cultural survival is produced 
not by mysterious or amorphous social forces, but by cultural leaders who engage in concrete 
acts of storytelling, memory-making, and narrative justice.  
Judicial domains – whether barangay, revolutionary, transitional, civil-society 
organized, or legal, from a Lumad perspective, provide opportunities and spaces – potential 
kairos moments - in which to articulate husay justice scripts revolving around spiritual, 
relational, material, performative, and environmental elements as a form of Lumad legal 
culture. In these moments, past, present, and future are reconnected through cultural narratives 
of innovative-tradition and resistive-tradition. It points to the potentiality that husay justice, as 
a set of collective justice scripts defining and enacting healing and restorative process-
frameworks, may be used to decolonize justice by reconfiguring the modern, state-centred 
project of liberal (or illiberal) governance, and be repurposed to allow for the reawakening and 
revitalization of culture. Cultural adjudication using the Mamalu-Tabunaway script in 
negotiating both intra-cultural and inter-cultural personal, social, and structural relationships, 
is one way in which Lumad attempt to enact that reconfiguration for cultural survival. This was 
stated eloquently by Mandaya tribal leader Norma Gonos when she reflected, 
I think tribal leadership, it's not only about conflict resolution, it's also about helping 
other people around you survive….So I think justice, perhaps, is first to be able to live 
the kind of life, appropriate to you, that can give meaning to your existence.…Because 
it is not good to be lost, to be a stranger in your own domain. Or to be a stranger in your 
own culture. So, that's really the first thing. (Interview, Nov. 16, 2018) 
It is the purpose of this research that by sharing such stories Lumad leaders and communities 
will be encouraged in their efforts, and those in accompaniment with them along the journey 






A.1 Excerpts from the Lumad Husay Mindanao Inaugural Meeting, Aug. 17-18, 2016 
Obo Manobo Datu: There has been a big problem caused by the different fronts operating in 
our community that have really destroyed and disrupted our community. They have violated 
the owners of the resources. It has to be independent from the start because we don’t have a 
place in their war. We have the skills to go to the top, to Joma Sison,144 the government, the 
capitalists. So many of our ways and people have been lost and no longer follow the culture 
and tradition. How I understand this independent concept, as someone who can negotiate and 
talk to anyone, the NPA, the Government, the Moro, so it’s a good term that we should use. 
Lambangian leader: The word for that is kibayo, but that is the person. It is someone who can 
act on their own behalf. The issues that come from the community should go to the leader of 
the community. We had a problem during 2015 with killings, so we met as leaders, to develop 
our own independent way. We have to assert that we won’t take sides.   
Subanen Timuay: We had a situation where a Subanen and a Maguindanao killed each other, 
there was retaliation. There are some people in the community who are on different sides, 
military, private armed groups. So I was the one to mediate this situation….our understanding 
of independent, is that you are not waiting or relying on the whisper or instructions of someone 
else to tell you what to do. 
Obo Manobo Leader #2: Independent means that we can get the information and have reliable 
data. For example, how reliable is the data on human rights violations affecting Lumad? We 
have to unify our efforts so that we can engage the government. 
Kulamanon Bae: Independent is like what happened last year. The NPA and military came 
through our area. So the NPA was there, with all their people (80), even women and children, 
they were creating an organization to connect with the tribe. I explained to them that we already 
have a government, we already have a law, we already have a mass base. I told them that if the 
military came, they would scatter and leave evacuees dependent on the DSWD.  So I told them 
we will decide what will do, we can’t just call the military and be called traitor. We asked them 
to just leave us alone. We also talked to the military, not to bring their arms into our area. So 
being independent is that we are mediator, we have to clarify our principles of independence.  
 
144 Jose Maria Sison, the head of the Communist Party of the Philippines, lives in exile in the Netherlands. 
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Banwaon Datu: We have our own process - we are able to bring back brotherhood, and we 
have to find out who should be in the husay process, whether in the large process [peace talks], 
or the community. We have to figure out who is true, sincere, genuine, that can sit in the 
process. Who can be the ones in each tribe to cleanse the community, and properly clarify the 
process? The property is the AD, land, resources, forest – these have been abused and violated, 
and the guardians of the territory. These things are deep and difficult to understand and explain 
to outsiders.   
T’boli Bae: We have to have a concrete agenda. We have not touched those events that are 
causing those resistance or opposition, rather, we need to put forward an independent voice, 
that our voice, our agenda will be taken to the high level. We need to avoid those negative 
things that are causing people to fight. Because actually, those experiences are the same for all 
sides, we need to go straight to the top with our agenda.  
Datu (tribe unknown): There was a case where 2 datus were killed and buried, and then cases 
were filed. There are problems where people are reluctant to get involved, they won’t share 
necessary information, so to be independent means it has to be based on accurate information. 
So there are prerequisites, that leaders are strong, have support of the community….There was 
a case where they were able to talk because the Datus were able to discuss without interference, 
and the parties had put their weapons to the side.  
Mansaka Bae: So our effort has to include a campaign to bring people back to their culture, to 
their identity. We can’t mediate (paghusay) if people are stuck in their positions.  
Dulangan Manobo Datu: So, we first of all have to establish our principals of what it means to 
engage as a lumad, especially as a leader. We can’t be tied to a particular angle. But we know 
that at the community level, we actually are able to solve the problems that the government 
and rebels cause. We are actually the ones who negotiate, to get forces to withdraw. So we 
emphasize that in this ancestral domain territory, we have the priority to say to anyone that we 
can solve problems in our territory. The challenge we have is that we don’t have the resources 




A.2 Research Invitation Letter 
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A.3 Research Consent Form, Information, and Interview/Discussion Prompts 
 
Reference Number: 18/099 
30 July 2018 
 
 
LUMAD JUSTICE AND PEACE RESEARCH PROJECT 
CONSENT  FORM  FOR  PARTICIPANTS 
 
I have read the Information Sheet concerning this project and understand what it is about.  All 
my questions have been answered to my satisfaction.  I understand that I am free to request 
further information at any stage. 
I know that: 
1. My participation in the project is entirely voluntary; 
 
2. I am free to withdraw from the project at any time without disadvantage; 
 
3. Personal identifying information (Name, email address, phone number and audio 
recordings) may be destroyed at the conclusion of the project but any raw data on which 
the results of the project depend will be retained in secure storage for at least five years; 
 
4.  This project involves an open-questioning technique. The general line of questioning 
emphasizes but is not limited to questions about justice and peace histories, traditions, and 
processes in Mindanao.  The precise nature of the questions which will be asked have not 
been determined in advance, but will depend on the way in which the interview develops 
and that in the event that the line of questioning develops in such a way that I feel hesitant 
or uncomfortable I may decline to answer any particular question(s) and/or may withdraw 
from the project without any disadvantage of any kind. 
 
5. Participants who incur travel expenses may be reimbursed for said expenses; 
 
6. The results of the project may be published and will be available in the University of Otago 
Library (Dunedin, New Zealand) but every attempt will be made to preserve my 
anonymity, should I choose to remain anonymous.  
 
7. I, as the participant: a) agree to being named in the research,   OR;  
 
  b) would rather remain anonymous 
 
 
I agree to take part in this project. 
 












Name of person taking consent 
 
 
This study has been approved by the University of Otago Human Ethics Committee. If you 
have any concerns about the ethical conduct of the research you may contact the Committee 
through the Human Ethics Committee Administrator (ph +643 479 8256 or email 
gary.witte@otago.ac.nz). Any issues you raise will be treated in confidence and investigated 
and you will be informed of the outcome. 
 
 
The following were the aims and objectives of my project used for the university human ethics 
review as well as in formal communication with research partners in the Philippines:  
1. The first objective is to describe and synthesize the social-anthropology of justice and 
leadership in Lumad communities across Mindanao, situating the practice of restorative 
justice within the context of indigenous Filipino culture in Mindanao. By understanding 
the dynamics, values, concepts, and frameworks of justice (the “what”) among the Lumad 
in Mindanao, this study intends to assist local leaders (the “who”) in reclaiming culturally 
appropriate justice processes/practices (the “how”) for sustainable reconciliation.  
a. How have Lumad (Indigenous Peoples) leaders utilized traditional justice and 
peace-making practices (cultural dialogue traditions, spirituality, and indigenous 
beliefs and customary practices) within (micro/intra-tribal focus) and outside 
(macro/inter-tribal focus) their communities to address conflict? 
b. How have Lumad leaders modified, or not modified, cultural peace pacts, 
customary justice, and tribal defense mechanisms, in relation to the influence of 
outside actors such as legal institutions, police/security forces, and formal peace 
processes. What other influences have led to changes, or maintained continuity, of 
these Lumad justice practices? (Cultural change and continuity focus) 
c. Finally, what can be learned from Lumad leaders who assert cultural ways (values, 
concepts, and processes) of peace and justice that are relevant to Filipino leadership 
more generally? Are there models of transformative justice leadership that are 
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culturally constituted and effective? Are Lumad principles and processes of justice 
and peace relevant in non-Lumad society? If not, why not; and if so, how so? 
(Restorative leadership and transformative justice focus). 
2. The second object of this project intends to fill a significant research gap by tracing the 
broader historical development, frameworks, and processes of Indigenous leaders 
engagement in local and national peace processes in Mindanao, especially the time period 




Interview and discussion prompts  
 
(One-to-one interview) 
• Tell me how and why you got into this kind of work. 
• What were key events, situations, crises or opportunities in this journey? 
• Were there key meetings events, gatherings, training, projects along the way? 
• How did these effect you? 
• What did you learn, looking back, how has your perspective changed? 
• How do you integrate or see the connections, or lack of, in all this? Is there a thread, or 
is it broken? 
(Focus group discussion) 
• Sharing of experiences/stories about solving conflicts inside and/or outside the 
community. 
• What is the relationship of the traditional system and other systems (Barangay justice 
system; Sharia law; revolutionary justice)? 
• What is the mindset or concept of justice among Lumad? 
• How have Lumad contributed to or been involved in the peace process? 
• What is still needed or can be improved? 
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A.4 Bangsamoro Transformative Justice Initiatives (BTJI) Activity Schedule  
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A.5 Bangsamoro Transformative Justice Initiatives Methodology Excerpt 
 
The complexity of the current socio-political reality in the Philippines mirrors the 
challenge of supporting various groups of victims in a multi-transitional reality, causing one 
scholar to insist, "it is essential that studies of transitional justice further investigate the most 
pressing needs of victims in different contexts and further discuss how these needs can be 
integrated into transitional justice measures" (Hansen, 2011, p. 52). This research intends to 
complement and strengthen the processes and recommendations of the Bangsamoro 
Transitional Justice and Reconciliation Commission (TJRC), with the following objectives: 
1. Broaden participation of communities in a “listening process” where the harms of the 
past are individually and collectively shared in safe, dialogue spaces with a focus on 
youth and women; 
2. Weave an inclusive narrative of the collective violence experienced in other parts of 
the country and expand the “transitional justice” propositions initiated in the 
Bangsamoro and across Mindanao to include: 
a. Injustices and human rights violations during the Marcos dictatorship 
b. Legitimate grievances (land dispossession, land disputes) 
c. Continuing injustices in the present (extrajudicial killings, marginalization) 
3. Generate policy action and support from local and national actors to initiate and 
institutionalize mechanisms laying the foundation for a robust Transitional Justice and 
Reconciliation - Dealing with the Past process that includes Community-based 
Restorative Justice. 
 
Methodology and Core Project Components 
The project was grounded on the cultural dynamics and realities (spirituality, peace 
pacts, and kinship relations) in Mindanao laying the foundation for a contextual, communal, 
and reparative healing process, what we call “transformative justice.” This encompasses 
documenting, affirming, and strengthening local informal and formal processes of truth-telling, 
reparation, and social restoration for inclusion in a comprehensive covenant for community-
based restorative justice and reconciliation across Mindanao. This included low-key, targeted 
initiatives to help build the capacity of grassroots religious and cultural stakeholders to engage 
in the formal transitional justice and reconciliation process as part of the official peace process 
mechanism. The consultation process was grounded on the belief that IP, Moro and settler 
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community members are the real experts of their condition, and that their narratives are 
important in the collective process of truth-seeking, accountability, and reconciliation.  A 
gender lens was a core component in the methodology and consultation processes, 
endeavouring to further strengthen the public process.  The core components of the program 
were designed to be cumulative and interdependent, including:   
1. Community Listening Processes to document the cultural realities of peace processes 
at work in these communities;  
2. Honoring Historical Memory, where indigenous rituals and symbols of justice, truth-
telling, and community memorialization - as defined by the local community - were 
affirmed and documented;  
3. Stakeholder Action Workshops to collectively define and identify local and indigenous 
justice processes, principles, and concepts at the community level, and introduce ways 
of applying and honoring traditional cultural mechanisms in the current context in order 
to develop local strategies engaging the formal process.   
4. Solidarity Gatherings bringing together Mindanaoan, national, and southeast Asian 
stakeholders were held for indigenous, religious, activist, government, and academic 
practitioners and scholars. Hailing from diverse fields including peacebuilding, 
development, psychology, anthropology, and human rights, they shared, reflected, and 
processed together the emerging project stories and narratives in the light of current 
contextual realities vis-a-vis transitional justice theories and applications.  
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A.6 Context: Antecedents of Legal Change and Continuity in Mindanao History 
In this section I focus on the historical and cultural antecedents influencing current 
practices of justice and peace in Lumad communities. These include descriptions of pre-
colonial society and economy, the political and judicial structures prior to American 
annexation, followed by the gradual cultural bifurcation of political leadership structures and 
cultural legal systems. Within this progression, I have suggested, somewhat counterintuitively, 
that the appropriation of traditional Filipino leadership structures by Spanish colonial powers 
followed by the eventual hyper-bureaucratic and corrupt legalization of judicial functions 
actually created a space where indigenous legal cultures could persist into the 20th century. 
This occurred across the Philippines, and in the settlements of Mindanao, where geographic 
remoteness facilitated cultural continuity, resilience, and resistance. Apart from some coastal 
forts, Mindanao was under limited Spanish political control, so it was the Americans who 
picked up on what Spain began and initiated the broader social transformation and colonization 
of Mindanao. However, this process was most widely enacted by the Philippine state’s own 
internal colonization efforts of the 1950s and 1960s and deepened through extreme direct 
violence and massive ecological plunder under the Marcos administration in the 1970s and 80s. 
The historical survey in this chapter portrays the historical and contextual realities that Lumad 
leaders of today have negotiated and transformed in their efforts at social justice, cultural 
resistance, and community transformation. This is not to suggest that the limited descriptions 
and records of these are characteristic of the variety of practices and experiences at the time, 
nor that we can extrapolate the forms and practices backwards from current or more recent 
historical accounts. At the same time, it would be disingenuous to suggest that indigenous 
practices are simply an impromptu performance developed ad hoc and contemporaneously with 
no reference to prior customs and traditions. Rather, based on accepted scholarship from a 
variety of sources, including Lumad practitioners themselves, I synthesize some of the more 
widely recognised practices, contextual events, and historic progressions in reference to 
judicial practice and precedent in Mindanao. 
 
Society and Economy Prior to American Annexation 
Ancient trade routes connected (what is now) Indian, Chinese, and Southeast Asian 
empires and kingdoms, and later included European (Dutch, Portuguese, and Spanish) 
explorers searching for a direct route to what were known as the Spice Islands. These are the 
Moluccas, located in present day Indonesia, directly south and within sailing distance of 
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Mindanao, which allowed political alliances to be forged between pre-colonial kingdoms in 
the area, making Mindanao an important island in the regional political-economy (Junker, 
1999). William Henry Scott’s research demonstrates that the pre-, peri- and colonial Filipino 
people “were a maritime people connected, not separated, by interisland channels and seas. 
Filipinos and their culture passed throughout the archipelago by sakay meaning to travel by 
water...by paddling, rowing, or sailing" (1982, p. 83). This extensive interisland and 
“international” trading network developed before modern boundaries of nation-states existed 
and was pervasive upon Spanish arrival. Trade was enabled by finance arrangements that 
included mortgages and interest bearing loans, capital for joint trading partnerships, and profit 
sharing agreements (Scott, 1982, p. 89). 
Junker’s archaeological analysis, old Chinese records, and the notes of the first Spanish 
explorers paint a portrait of literate, 145  monied, and complex society at major ports and 
riverheads engaged in local, inter-island and international trade, as well as military excursions 
across what would later become the Philippine islands. Islam had only made significant inroads 
in the Philippines in the century prior to Spanish arrival. In fact, “Moro” the word currently 
used for Muslim in the Philippines, was for many centuries a derogatory term derived from 
Spanish experiences of the “Moors” in North Africa (Rodil, 2015). The advent of Islam in the 
1400 and 1500s, and Mindanao’s strategic position in lucrative trade routes led to the evolution 
of complex polities and sultanate systems in some of Mindanao’s coastal communities. These 
grafted the unifying religious ideology of Islam with local tribal institutions and further 
enhanced hierarchical socio-political structures (Gloria, 2014, pp. 5–8, 27–39; Junker, 1999). 
The sultanates, having possibly emerged from a pre-Islamic, proto-Manobo trading center in 
what is now Butuan, northern Mindanao,146 maximized their historical and cultural expertise 
in sailing and boat building, trading and conducting slave raids, across coastal areas of 
 
145 In 1609, the Spanish expeditionary documenter Morga observed, “The language of all the Pintados [“painted” 
or tattooed central Philippine coastal populations] and Bisayans is one and the same by which they understand 
one another when talking, or when writing with the letters and characters of their own which they possess. These 
[characters] resemble those of the Arabs. The common manner of writing…is on leaves of trees and bamboo 
bark….The natives through all the islands can write excellently with certain characters….and so signify whatever 
one wishes to write, as fluently and as easily as is done with our Spanish alphabet….Almost all the natives, both 
men and women, write in this language. There are few who do not write it excellently and correctly” (Morga in 
Junker, 1999, p. 31). 
146 Finely crafted gold and silver artefacts containing unique writing scripts have been found near what is now the 
city of Butuan, Mindanao, relics from a proto-Manobo “Butuan Kingdom” in northern Mindanao that was a major 
player in global trade (Gloria, 2014, pp 20-21). 
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Philippine archipelago throughout most of the Spanish colonial period (Gloria, 2014, pp. 14–
27, 83–93; Scott, 1982).147  
Though based in western Mindanao, the Muslim sultanates’ political agency, 
international trading relations, and indigenous seafaring expertise served as a counterweight to 
the Spanish conquest, particularly in Maguindanao and Sulu in the western region of the island 
(Scott, 1982). The sultanates were not only a buffer to Spanish influence across the entire island 
of Mindanao, but their slave raids in the central Visayan islands were the reason that the 
Spanish moved their capital from the original settlement of Cebu where they first landed to 
Manila in the north. This pattern of slave capturing expeditions and retaliatory raids, which 
also included piracy and banditry by non-Moro privateers, became known as the Moro wars, 
and would only come to a final end with the entry of new technology, the steam ship, in the 
late 1800s. This 300-year series of seasonal inter-island coastal battles virtually stalled the 
imposition of colonial rule on Mindanao (Gloria, 2014, pp. 48–63, 70–78, 83; Mallari, 1998). 
Gloria (2014) contends that “demographic changes were the most significant impact of the 
Moro Wars. As slaves were traded…the mingling of different races accelerated….blurring the 
old cultural divisions that existed before. This was especially true for the Philippine south” (pp. 
83-84). Thus, historians contend that during the 300 years of Spanish colonial rule in the 
Philippines, Spain had limited, practically nonexistent, political control over the island of 
Mindanao, particularly the inland areas (Dacudao, 2017; Edgerton, 2008; Tiu, 2013).  
 
Political structure prior to American Annexation 
Proximity to trade routes provided access to specialty goods that were important for 
negotiating political alliances and marriage arrangements (bride wealth), and were also used 
for payments of compensation for violations in customary judicial processes (Junker, 1999; 
Manuel, 1973; Schlegel, 1970). Trade facilitated the distribution of Chinese porcelain, rice and 
grain, gold, silver, iron, jewellery, slaves, sea goods, and agricultural commodities such as 
“rice, camotes, bananas, coconuts, wine, fish, game, salt and cloth" (Scott, 1982, p. 88).148 
These served as accoutrements of social status, such that porcelain "jars and plates were priced 
 
147 Records from the Sung and Ming dynasties in China noted that pearls and tribute from the Kingdom of Jolo 
and other leaders on Mindanao were prized by the emperor in Beijing as early as 1,000 AD. Sulu-based traders 
and raiders reached all the way to what is present day Indonesia, Malaysia, Thailand and the Indian Ocean into 
the 1800s. (Gloria 17, 22-24) 
148 This inter-island system not only included legal trading, but “illegal” networks also, well into the colonial era, 
with one record from 1887 describing cattle rustlers who stole livestock in Cebu, sold them under false ownership 
papers to a buyer in Cavite, (Luzon) which were then resold to a third buyer on the island of Leyte (Bankoff, 
1998, p. 326). 
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in terms of human slaves, and included along with gold in that heirloom wealth called bahandi, 
without which no Filipino datu could demand respect or exercise leadership" (p. 89).  
Communities at major riverheads and regional trade junctions developed complex 
political and judicial systems, especially after the arrival of Islam in Mindanao. Islamic law 
and religious polity were inserted into the mix, reconfiguring the datu system into a more 
centralized political structure, the sultanate system. The most prominent and powerful of these 
were the Maguindanao and Sulu sultanates, whose areas of influence covered significant 
portions of Mindanao and stretched across the island chain of Sulu to what is now Malaysian 
Borneo and abutted with kingdoms southward in the present-day Indonesian Moluccas.  
At the time of Spanish colonial contact, Junker notes that “ethnographic and historical 
sources are remarkably consistent in describing basic social and political forms that appear to 
be characteristic of all Filipino complex societies as well as many…other regions of insular 
Southeast Asia” (1999, pp. 121, 123). In upland areas, lower stratification, higher social 
mobility, and leadership fluidity characterized remote and less economically significant areas. 
She describes datu-led leadership systems in strategic port areas with concentrated power as 
composing an elite group of advisors, tribute collectors, craftsmen, and warrior-enforcers. 
These formed a “nobility” class accessible to both men and women, separate from “commoner” 
and “slave” groups (p. 126).149 Slavery or servitude could occur in a variety of ways, most 
commonly as debt-bondage rather than absolute economic disenfranchisement, and individuals 
were generally incorporated into the kinship system and treated as family, with the ability to 
purchase or earn their own release. The datus functioned as “hereditary political authorities, 
war leaders, adjudicators of disputes, sponsors of luxury good artisans, and the pivots of 
complex systems of tribute mobilization and prestige goods exchange” including spiritual 
leadership, which they shared with a separate group of ritual and healing specialists called 
babaylan (pp. 122, 127).  
Historical Roots of Philippine Polity - Constituency (sakop) and Political 
Reciprocity (utang kabubut-on). The leadership system was based on reciprocal (and tenuous) 
patron-client or vassal-type relations of economic and physical protection and exchange, that, 
 
149 Junker reminds us that terms like “nobility” “freeman” “commoner” and “slave,” especially when drawing on 
colonial sources, are contextually dependent and gloss a wide variety of identities, social positions, and 
relationships in the Southeast Asian context, where “European colonizers were probably justifying their economic 
disenfranchisement of Southeast Asian societies by emphasizing indigenous slavery” (p. 131). With that caveat, 
she observes that slavery was widespread though generally not horrific, apart from their use in ritual human 
sacrifice. She lists five ways people fell into slavery: “(1) inheritance (by being the progeny of slave parents); (2) 
economic reversal, causing an individual or his or her kinsmen to sell the individual into bondage; (3) failure to 
meet depts (with the individual serving as collateral); (4) judicial punishment (or the inability to pay assessed 
fines); and (5) capture in warfare” (p. 132).  
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although structured around kinship and genealogy, allowed anyone to defect to a rival leader. 
As villages generally had more than one datu with their respective sakop (constituency), 
located either in parallel or nested power relations, lower level commoners who felt unduly 
burdened by economic or security obligations, who perceived a lack of leadership charisma, or 
inadequate military prowess, could commit their allegiance (and especially their labour) 
elsewhere (Junker, 1999, p. 130). The entire system existed on a gradient of social mobility, 
only partially stratified, having “significant fluidity…between classes” with “hereditary but 
highly unstable leadership” and hierarchical yet autonomous “decentralized polities” 
composed of “highly personalized social alliances rather than territorially based units” (p. 121). 
Therefore, the retention of leadership authority was based on leadership ability and 
performance, and in fact anyone - kinsmen, kinswoman, or others - could attain higher elite 
status and climb into the circle of chiefly power through “exceptional military, ritual, artistic, 
and leadership skills” (p. 128). Individuals could form their own leadership sakop, establish a 
competing or collaborating power base, through actual and fictive kinship relations, by 
accumulating power under their own economic and political strategies of tributary, trading, or 
raiding alliances (pp. 126, 130).  
 
Traditional Judicial Leadership Prior to Colonization 
Interestingly, Junker does not emphasize judicial negotiating ability as pathway to a 
leadership ascension. Rather, she focuses on hereditary descent, strategic polygamous marriage 
alliances, sponsorship of ritual feasts, moveable wealth, artistic skill, “warfare, trading, and 
wealth acquisition” as the means of social mobility and obtaining leadership prominence (pp. 
123, 128, 137-143). She does note the datu’s role as “adjudicators of disputes” and judges, and 
presumably, in the making of political alliances, some modicum of negotiating ability was 
required (pp. 122, 133). Furthermore, customary law relating to “crimes” applied “to all 
classes, and even the chiefs themselves; accordingly, if a chief commits any crime, even against 
one of his own slaves or timuguas [commoners], he is fined in the same manner” (p. 133). She 
primarily relates the importance of a datu’s material wealth to his “continued political authority 
and social standing, since it was the major symbol of rank and power” (p. 145). She does this 
in order to enter the debate on whether Filipino leaders represented an ascribed Polynesian-
type, inherited chieftainship, or a flexible performance-based, Melanesian-style, “big-man” 
status, a question which does not concern my research (pp. 141-143).  
Prior to western colonial intrusion, however, it appears that justice systems developed 
based on the particular situation of the community and its proximity to other communities and 
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trade routes. Small villages, determined by mobility of the population which frequently 
practiced shifting cultivation, or semi-nomadic seafaring, were relatively autonomous and 
could avoid serious conflict by simply moving to different locations or to inland/hilltop 
sanctuaries called ilihan and had relatively simple juridical traditions (Garvan, 1931; Junker, 
1999; Manuel, 1973). The local village or community was (and still is) called a barangay, 
which is a variant of balanghai or balangay, the word used to describe the ocean-going boats 
used widely in pre-modern southeast Asia (Rodil, 2004, p. 16; Scott, 1982). When conflict was 
confronted in the community, there was no distinction between civil and criminal cases. 
Disputes, whether theft, adultery, assault, or murder, were primarily handled through 
interpersonal conciliation directly between the parties or with the assistance of familial or clan 
intermediaries and datu leaders (Cisnero, 2008). The high premium on conciliation was meant 
to avoid blood feuds and thus ensure that communities retained a pool of workers for 
subsistence living in an environment where land was plentiful but labour was scarce (Edgerton, 
2008; Junker, 1999, pp. 133–134; Schlegel, 1970).  
In general, “traditional” and customary justice systems tended to be conciliatory, non-
adversarial, and face-saving, but also tilted against the parties of lower rank in the more 
complex societies located at the coasts (Burton & Canoy, 1991; Cisnero, 2008; Junker, 1999, 
pp. 133–134). At the same time, warriors and fellow clansmen (usually men) were on hand to 
enforce agreements or retaliate if negotiations failed, and communities developed raiding 
traditions that included ritual cannibalism and headhunting, though some like Gowey question 
the extent of it as an actual or symbolic practice (Gowey, n.d.; Junker, 1999, p. 148; Tiu, 2013). 
Yet, even as violent retribution was considered a last resort, many analysts believe its 
prevalence, along with the slave trade, increased as communities came under pressure from 
outsiders, political fragmentation, or economic crises (Dacudao, 2017; Hayase, 1985; Junker, 
1999, p. 136; Tiu, 2003).  
When Islam arrived in western Mindanao, the Islamic sultanate system was grafted with 
preexisting customary political systems which existed at various levels of complexity. This led 
to a divergence between the indigenous Islamized tribes and those who retained preexisting 
political, economic, and religious cultures. However, because Islam was brought by Indo-
Malay peoples with similar cultures and circulated through existing trade and migration 
relationships (Salazar, 1999), there were significant and diverse forms of continuity in pre-
Islamic traditions and cultures. Among the thirteen Islamized tribes of Mindanao, customary 
justice systems were gradually mixed and/or differentiated with Sharia law. The Islamic 
practice of diyat, or blood money payments for crimes committed, seems to be one tribal 
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practice imported into Islamic law in the middle east, and then reconnected with indigenous 
practices in southeast Asia (Ismail, 2012). This persisted to current times, where at the 
community level there is popular conflation of Shariah and tribal law (Bentley, 1984; Chiarella, 
2012). This was likely a result of the accommodation of Islam and cultural tradition, according 
to Majul (1977), where the Sultan was the “protector of the Shari’a, while the datus or lesser 
chieftains stood for the integrity of the ‘ada [customary law, also called adat]” (p. 381). The 
term “datu” itself is also thought to have originated in Borneo and been brought to Mindanao 
by Muslim traders (Kadil in Buendia et al., 2005, p. 145). In fact, in the Maguindanaoan 
Luwaran, a source of Islamic law texts and precedents estimated to have been compiled in the 
mid 1700s, shariah and customary law were mixed together. The list of fines the Luwaran 
enumerates “is quite novel or purely local and has no parallel in the classical [Islamic Shari’a] 
texts” (Majul, 1977, p. 382), meaning, their source would have been adapted from pre-Islamic 
customary traditions. These cultural modifications therefore allowed for the continuation of 
indigenous judicial practices within the political structure of the sultanate system, effectively 
insulating them from the imposition of Spanish colonial law. 
 
Bifurcation of Indigenous leadership and political structures 
With Spanish colonization, Simbulan (2005) traces a gradual metamorphosis of the 
indigenous leadership system and its links to alterations of the justice system. Unlike in the 
Spanish Americas, there were few actual Spanish colonists in the Philippines, and most of them 
were located in Manila. Consequently, datus were natural and necessary allies in governance, 
and were given privileges and a powerful place in the colonial administration, especially in the 
larger coastal settlements where stratified socio-political systems were already in place prior 
to the Spanish conquest. For their assistance in collecting taxes and maintaining social order, 
datus gained exemptions from the tax and their title was changed to “barangay head” (cabezas 
de barangay) or “minor governors” of municipalities (gobernadorcillo). In fact, Bankoff notes, 
the gobernadorcillo  
exercised both judicial and executive powers and was at one and the same time both 
judge and local administrator. [He] was an indigenous official elected on a limited 
franchise from among the local oligarchy and possessed both civil and criminal 
jurisdiction at the municipal level. He was vested with authority to settle all civil 
cases…that did not exceed 44 pesos, while his jurisdiction in criminal matters was 
limited to petty crimes. (1992, p. 681)    
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This was particularly essential in frontier towns across the colony and especially in 
Mindanao,150 where even partial assimilation of local leadership into colonial governance was 
the only way that dispersed and autonomous tribal settlements were consolidated into larger 
villages around a church plaza through the process of reduccion or relocation, led by Catholic 
missionary priests (Dacudao, 2017, pp. 52–54; Paredes, 2013; Rodil, 2004). Datus were given 
Spanish titles, education, and were baptised, becoming further detached socially and culturally 
from the community, eventually acquiring land and becoming the progenitors of the elite, 
Filipino mestizo oligarchy, according to Simbulan (2005). This process happened marginally 
in coastal Mindanao areas during Spanish colonization, leaving the process of intense political 
assimilation in interior areas to develop during the American period (Dacudao, 2017; Edgerton, 
2008).  
Simbulan further notes the historic roots of oligarchic rule by a “principalia” as a 
“striking continuity of leadership recruitment from a tiny minority of elite families and, in spite 
of ‘democratic’ elections, members of these families (or candidates they select…) get “elected” 
again and again” (Simbulan, 2005, pp. xviii–xix). This pattern, similarly described by 
Anderson (1988) as “Cacique [chieftain] Democracy,” evolved from the mixed-race mestizo 
leadership class (Chinese-Spanish-Filipino) who acted as the “implementing partners” - petty 
political overlords and tax collectors - under Spanish colonial regimes. It was their 
collaboration with the Roman Catholic church, which first developed commercial agriculture 
in the colony, that allowed them to control emerging agricultural labour and trade economies. 
Taught in religious schools, with the brightest educated in Europe (while the vast majority of 
Filipinos remained illiterate), the local elite coalesced as a distinct social class, intermingling 
and intermarrying in exclusive social circles apart from ordinary Filipinos. This cemented their 
economic, social, and political usefulness to the Spanish colonial government as intermediary 
Asian hacendados and devout Catholics, propping up, and benefitting from, Spanish rule.  
Eventually, with the American take-over in the early 1900s, they were positioned to 
acquire lands seized by the Americans from the Spanish friars, which they purchased at auction. 
Simultaneously in a relatively rapid, though limited, extension of suffrage and democratic 
process only to landed and/or wealthy Filipinos, these elites were first out of the gates of not-
so-liberal democracy, amassing significant political power under a veneer of democratic 
legitimacy. This occurred through the constitution of local vote blocs during American-
 
150 Mindanao already had a marginal reputation during Spanish times, as exile to Muslim Jolo or Mindanao 
agricultural colonies was one of the punishments used, or threatened by, officials in northern areas of the colony 
(Bankoff, 1992, p. 687). 
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organized elections, dominated by the principalia via kinship relations of children, uncles, 
cousins, and inter-family alliances. These were bolstered by, and reinforced, their existing 
arsenal of social prestige, educated status, political advance, and economic predominance, and 
ensured they were in prime position to take advantage of “independence” when it was granted 
by the Americans in 1946.  
   
The Separation of Law from Community Justice 
To trace this bifurcation of governance and the space that it created for indigenous 
conciliation as resistance, the work of Jocano can help, in that he identified five types of 
indigenous socio-political structures, “based on the degree of shared institutional complexity 
and the level of sociocultural integration” from a camp-site hunter-gathering model to the 
multi-village chiefdom political structure (Jocano 1998 in Domingo, 2004). Emerging from 
these various structures, Domingo concluded that conflict resolution was a core skill of 
indigenous community leaders. 
IP leaders have multiple roles but perhaps the most common role that they perform is 
the settlement of disputes or conflict. The IP leaders act as judge, mediator, or arbiter 
to maintain peace and order in their respective communities. This is why age, wisdom,  
experience, and knowledge of custom laws are necessary for leadership. Above all, 
however, wealth and financial stability are very important. One explanation for this is 
because leaders must ensure that judgments in dispute settlement are implemented, 
including the payment of penalties, which they themselves usually have to assume if 
the offending party cannot afford it. (Domingo, 2004, p. 26) 
However, these capacities were hardly recognized by the Spanish legal system and the split-
level political leadership of the former datus and their hispanized descendants that wielded 
executive and judicial power in the colonies. This was maintained under a separate code of 
laws called the Las Leyes de los Reinos de las Indias, (the Laws of the Kingdoms of the Indies) 
“a collection of enactments evolved out of Spain’s experience in the Americas…supplemented 
by royal orders and decrees” (Bankoff, 1996, pp. 93–94). The Spanish empire, according to 
Bankoff, “was one of the earliest colonial states with a moral conscience” and thus the intent 
of its law was “to aid, protect and defend the indigenous peoples” (p. 95) or the indio. This was 
based on a racial paternalism that viewed the natives as legal minors requiring the protection 
of the crown, reflecting Spanish moral, religious, and cultural superiority. This reinforced and 
perpetuated prejudice and discrimination, with separate legal categories for Indio, Chinese, 
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Chinese mestizo, and Spanish or Spanish mestizo, as “blood, especially the mixed blood of 
mestizos, was held accountable for viciousness of character and proclivity for crime” (Bankoff 
p. 96).  
Only in the late 1880s and just prior to the Philippine revolution did Spain attempt to 
revise and reconcile its colonial legal framework with its national law.151 This theoretically 
brought a more progressive Spanish criminal and civil law to bear, with cases appealable to the 
Spanish supreme court, but in practice, the changes were hardly felt in the colony, making it 
“unwieldy and confused…[and] quite obscure” (Forman Jr., 1962, p. 24; Harvey, 1914; Reyes, 
2016). Laws relied on local enforcement through the involvement of Catholic parish priests 
and native elites who ensured tributes were collected for the crown. Thus, with a marginal road 
system and reliance on sailing technology for transportation and communication across the 
rambling island chain, executive and judicial power was entrenched and embodied in the local 
Filipino political leader, backstopped and checked by a Spanish priest with equally potent 
powers (Bankoff, 1992). In fact, the court system, if it existed at all on the island of Mindanao, 
was administered from the distant cities of Manila, and later Cebu in the central islands, until 
the end of Spanish rule in 1898 (Harvey, 1914, pp. 78–79).152 In terms of land ownership, 
Spanish “law not only introduced the legal fiction and western concept of the "jura regalia" it 
also reduced existing justice and legal systems...to mere customs and traditions" (Cisnero, 
2008, p. 99). Ideologically, then, Spanish law actually recognized customary law, as itself had 
only evolved in a context of legal pluralism on the European continent, and reserved a 
constrained place for it in its legal and administrative structure. The Jura regalia, or the “royal 
rights” of the king or queen, was based on the idea that all land belonged to the king or king, 
and even though there was a recognition of pre-existing land rights, these were absent in 
practice (Aranal-Sereno & Libarios, 1983). 
In areas where colonial government existed, municipal officials and local officials were 
widely known to abuse their “executive, administrative, and judicial powers for their own 
 
151 In the 1800s, across Luzon and the Visayas, and in Mindanao’s dispersed coastal outposts, the Spanish 
increasingly attempted to codify justice and criminalize what was in fact a complex social response to “new 
patterns of land usage, the expansion of monoculture, and the introduction of diseases [infecting both livestock 
and humans] through increasing trade contacts” (Bankoff, 1998, p. 321). This created a cascade of economic 
deterioration and environmental degradation leading to a fracturing of communal relations. 
152 Scott also argues that many communities and rural areas in the Philippines were not under effective Spanish 
control, as revealed by the plethora of Spanish laws and edicts that were promulgated. These reached "almost 
paranoid proportions during the 19th century" in order to "keep Filipinos literally in their place - that is, to prevent 
them from moving, migrating, or spending the night someplace other than where they were legally registered", to 
the effect that "police regulations of the day amounted to virtual martial law, with no civil rights to redress for 
military abuses" (1982, p. 26). 
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benefit” (Bankoff, 1992, p. 682) and attempts to hold them accountable were avoided due to 
“fear of retribution” (p. 684) and the “absurdity of bringing a case before an official who was 
both the judge, the local chief of police and a defendant in the matter” (p. 685). The system 
was centralized in the town and municipal convento (church) and Casa Tribunal (courthouse), 
while outlying residences and further villages were not easily accessible. The actual 
implementation of these laws was practically accomplished by Spanish-speaking Filipino law 
clerks and notaries (for civil and criminal law), and “fiscalillos” (who enforced church law), 
drawn from educated or semi-educated principalia (only the upper class received Spanish 
education) or ex-military officers. These low-level bureaucratic officials were intimately linked 
with the everyday corruption, collaboration, and coercion of the Spanish colonial 
infrastructure, and “formed the foundation of the legal profession in the Philippines and were 
regarded with contempt by both Filipino and Spaniard alike” (Bankoff, 1992, p. 692).  
Spanish colonial practices nonetheless contained the various vectors of injustice and 
grievance that led to the uprising of the Philippine revolution in 1898. At this point I will skip 
over most of the Philippine revolution (1896-1902), as it has been extensively written about 
and analysed in Philippine studies, and Mindanao had a relatively minor part in the “action” 
due to its marginal place in the Spanish colonial context. As noted, the Philippine independence 
movement emerged out of extreme popular discontent with a failing Spanish regime, as almost 
simultaneously, on the other side of the Pacific, Spain waged war with the ascendant United 
States. When Spain eventually lost to the U.S., the Filipino revolutionaries welcomed the U.S. 
forces who sunk the Spanish fleet in Manila bay, presuming the United States would 
immediately grant them independence. However, in a secret pact, Spain ceded the Philippines 
(along with Cuba, Puerto Rico and the Mariana islands) to the United States, and immediately 
afterwards, American president Teddy Roosevelt unilaterally decided that the Philippines 
would become an American colony. Upon discovering this, the Filipino revolutionaries turned 
their struggle for independence against the Americans (Simbulan, 2005). 
What is relevant to this study from the revolutionary experience is that although initially 
an expression of popular discontent and anger, the revolution, according to many historians, 
was hijacked by the ascendant principalia or Filipino-Chinese mestizo ruling class. These 
families quickly acquiesced to American rule as they were enticed, and in fact empowered, to 
maintain and expand their privileged economic, political and cultural status (Salazar, 1999; 
Simbulan, 2005). While the principalia solidified their hold on the levers of power in the new 
order, popular rebellion (himagsikan) and insurgency against the Americans ground on in many 
areas of the country for around a decade, marked by atrocities on both sides. It was eventually 
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brutally crushed in a scorched earth campaign waged by America’s occupation forces with the 
critical support of Filipino militia allies, representing the country’s first foray into internecine, 
counter-insurgency warfare (Laurie, 1989; White, 2009). Over time, the American colonial 
administration gained legitimacy by providing free public education to the masses, which had 
only been accessible to the principalia under the Spanish, while moving relatively quickly 
towards a qualified form of independence such that the colony was established as an American 
commonwealth with its own constitution in 1935 as a step on the path to full separation in 
1946.  
 
American Colonization: Benevolent Decimation of the “wild-tribes” of Mindanao 
 
Blending Legal Systems 
At the time of the American occupation, the administration of justice in the Philippines 
was a source of grievances due to the exploitative imposition of laws and tributes, draconian 
policing that included summary execution, and poorly qualified, usurious petty administration, 
in essence a “judicial state” (Bankoff, 1992, p. 97). The USA did not do much better, as colonial 
justices of the peace initially did not receive regular salaries, nor was a law degree required 
(except in Manila and provincial capitals), with frequent complaints of how “they abused their 
authority and practised extortion upon people, and 'it was claimed that instead of being 
protectors of the people they were oppressors." (Harvey, 1914, p. 89). This complicated 
American strategies to “civilize” the “wild tribes” of Mindanao “indirectly through education 
and directly through the imposition of American legal systems…based on American concepts 
of justice,” most of whom had fled inland to avoid the worst effects of Spanish rule and Muslim 
slave raids (Dacudao, 2017; Horvatich, 2003, p. 18). Lobingier explained that the Spanish penal 
code was essentially retained by the Americans and hybridized with American criminal 
procedure and evidentiary law, drawing on legal precedents in the states of California and 
Vermont, and embodying the “best results of the movement in progress” in American 
administrative law, making it "equal if not superior to that of any American state, including the 
merit system of appointments" – at least in the eyes of American administrators (Lobingier, 
1905, pp. 403, 405).  
As far as property rights went, in 1902, the American administration enacted Land 
Registration Act No. 496 which institutionalized the Torrens system of land registration (based 
on merchant shipping law and applied to property law in Australia). This effectively severed 
the tie between geography, cultural space, and legal title in order to facilitate the individual 
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ownership and rapid commodification and commercialization of land use, i.e. “a system to 
convert communal ancestral lands into individually titled 'parcels' of land (Aranal-Sereno & 
Libarios, 1983, p. 433). Americans also curtailed powers of indigenous leadership in their 
domains, with Act no. 39 that provided for  
the division of non-Christian Tribes into tribal wards and for the appointment by district 
governors…of a headman for each ward, who shall be the datto [datu] or chief of the 
people of that locality, giving his headman power to appoint deputies. The district 
governor is given power to enact ordinances for the government of the wards within his 
jurisdiction…the district governor is also given jurisdiction to try cases involving the 
violation of these ordinances and it is made the duty of the headman to report from time 
to time violations of order as they occur and generally to keep peace in his bailiwick, 
for which he is paid a small salary and allowed to wear a gorgeous badge of office. 
(Rodil, 2004, p. 27) 
In 1903, the American’s passed Act no. 718 targeting Mindanao, “making void land grants 
from Moro sultans or datus or from chiefs of non-Christian tribes when made without 
government authority or consent” (p. 31). These were complemented by a series of 
discriminatory resettlement laws that allocated land for re-settlement and economic 
exploitation: 10 hectares for non-Christians (i.e. tribal people) contingent upon strict conditions 
of cultivation and further registration, which was later reduced to 4 hectares; for Christian 
homesteaders, 16 hectares was granted and was later increased to 24 hectares, then reverted 
back to (only one parcel of) 16; and 1,024 hectares for corporations to set up business in 
Mindanao (Rodil, 2004).  
Cisnero summarizes the legal colonization of the "Indigenous Lifeworld" during the 
American colonial government, cemented by the following supreme court decisions: in Rubi 
vs. Provincial Board (1919), segregation was justified because Mangyan "indigenous peoples 
were considered unable to attend to themselves due to ignorance and being uncivilized" (p. 
100). In People vs. Cayat (1939), the winners of the case argued that "there could be no true 
equality before the law between non-Christians and Christians because of the former's degree 
of culture” (2008, pp. 99–101; also see M. M. V. F. Leonen, 2007). Thus, the Lumad, by 
entirely “legal” processes, would become “squatters on their own lands,” and “literally 
reduced…to the status of numerical minorities,” and displaced from “being inhabitants of the 
plains…[to] dwellers of…midlands and uplands” (Rodil, 2004, p. 34).  
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Legal Waves of Dispossession 
Because Lumad ancestral domains were sparsely populated, they were packaged as the 
country’s frontier, a “land of promise.” Settlers and homesteaders, under the American 
administration (1902-1946), started to migrate to Mindanao as a result of these and other 
government-initiated migration programs for people from northern areas of the country. 
According to Dacudao (2017), this represented the furthest reach of America’s manifest destiny 
ideology, which drove colonial settlement and expropriation of tribal territory across the  North 
American continent in the late 1800s. It was then exported across the Pacific in the early 1900s 
after the United States took possession of the Philippine islands.  
It was the American colonial government which initiated what would become the first 
of four "waves of dispossession" highlighted in the Land Report of the Philippines Transitional 
Justice and Reconciliation Commission. (TJRC Land Report 2017: Dealing with the Past and 
Land Disposession in the Bangsamoro, 2017, pp. 22–26). The first wave "laid the foundation 
for the systematic land dispossession of the Moros, indigenous peoples (IPs), and other original 
inhabitants” by establishing legal, statutory and titling processes encouraging settlement in 
Mindanao, though only a small number of migrants (local, as well as Japanese and American) 
actually moved to Mindanao (pp. 26, 28). Ironically, these first settlers in the early 1900s were 
often welcomed by local inhabitants and widely integrated among host communities across the 
sparsely populated territory.  
Formally, the U.S., while building on some elements of Spanish law, created courts 
modelled on the American judicial system, which was later carried over into the Philippine 
Republic after independence. This was replete with municipal, regional, and appellate courts, 
under a supreme court at the top level, with even Philippine government agencies’ names 
mirroring U.S. judicial and law enforcement bodies (e.g. the Philippine Department of Justice 
(DOJ) and National Bureau of Investigation (NBI) mirroring the DOJ and FBI in the United 
States). However, the system was (and is) notoriously underfunded, corrupt, punitive, and 
violent – as seen in a recommendation (over fifty years ago) that, “Philippine penology should 
graduate from the punitive purpose to that of rehabilitation as a guide in the treatment of 
prisoners" (Albis, Madrona, Marino, & Respicio, Leonides, 1977, p. 87; Reyes, 2016).  
 
Internal Colonisation and Violence 
The second wave of land dispossession occurred after the United States granted 
independence to the Philippines from 1946 to the late 1960s. This was when the largest 
percentage increase in population occurred, and migrants settled in most of the arable, flat, 
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lowland areas. Counterintuitively, elements of local  elite strongman leadership contributed to 
relatively stable social relations during the dramatic in-migration of settlers from areas of the 
northern Philippines in the decades following the Second World War. They did this by 
"imposing order on their own communities, managing between their communities and others, 
and mediating with the Philippine state" (Abinales, 2000, p. 114). Apart from retreating to the 
hinterlands, Lumad at different times confronted and repelled intruders, however, there were 
just too many. While reluctantly accommodated in the belief that there was enough land to go 
around, some settlers who proved their capacity to lead were assimilated into tribal governance, 
while in many other cases, tension and conflict began increasing.  
Between 1946 and 1972, "five major government colonization programs targeted 
Mindanao as a major destination" which included an army-run resettlement program for former 
Communist rebels in the Huk rebellion which was repressed in the 1950s (Abinales, 2000, p. 
119).153 However, it was the spontaneous migration that occurred around and beyond these 
official programs that accounted for the bulk of the migration to Mindanao (pp. 94–114). As a 
result, the island had the largest population increase of any region in the nation, from under 3 
million to more than 5 million between 1946-1960, with Bukidnon province recording an 
astonishing 225% increase (Wernstedt & Simkins, 1965, pp. 83, 91). Another 1.2 million 
internal migrants moved from cities and towns to rural areas as the government and timber 
companies built roads into the interior (Abinales, 2000, p. 97). Thus, the late 1960s and early 
1970s represented a turning and tipping point in Mindanao's history as the last easily habitable 
frontier areas in Mindanao filled up with settlers. 
The third wave, from the early 1970s to the 1986 EDSA People Power 1 revolution that 
expelled the end of the Marcos administration, saw the rise of vigilante groups such as the 
Ilaga who displaced Lumad and Moro peoples. During this time, Mindanao "witnessed the 
peak of systematic land dispossession of Moros and IPs, intensifying with the imposition of 
Martial Law in 1972" as well as "the systematic and widespread clearance of virgin forests in 
Mindanao with particularly devastating effects for indigenous peoples" especially in the 
highlands (Alamon, 2017; Edgerton, 2008; TJRC Land Report 2017: Dealing with the Past 
and Land Disposession in the Bangsamoro, 2017, p. 23).  
 
Lumad Justice: Resistance and Resilience 
 




In this context, I suggest that the actual practice of cultural community conciliation 
continued to sustain community ties and cohesion, but morphed into a kind of cultural 
“underground” practice, maintained through a non-formal practices of community conflict 
resolution. The oral history recounted in “The Struggle of the Manigaon” documented by Rico 
(2005) evidences such a conclusion. In this story, Rico’s ancestors creatively and non-violently 
used Manobo hospitality, cooperation, and ingenuity to create the appearance of a modern, 
compliant tribal community while maintaining their cultural integrity, effectively convincing 
and subverting colonial administrators intent upon relocating and consolidating their village. 
Manuel’s description of Bai Odog and her daughter Bai Aglay also demonstrates how 
indigenous conciliatory leadership was subsumed within barangay governance in Mindanao 
(1973, pp. 329–331).  
These relatively unknown cultural and historic scripts alert us to hidden sites and spaces 
where indigenous conciliation practices endured which were later formalized as the BJS under 
president Ferdinand Marcos. This allowed Lynch (Lynch Jr, 1983) and Barrameda (1990) to 
trace the developing recognition of Philippine indigenous law in spite of historical experiences 
of legal colonization, both external (Spanish, American) and internal (Manila-based). 
Barrameda asserted that even into the 1990s “indigenous law thrives and is effectively keeping 
the tribal peoples alive and burgeoning” and that “these cases may well serve as precedents for 
eventual indigenization of the Philippine legal system” (p. 45). Although Lumad mobilizing 
efforts were recognized in Barrameda’s analysis, because it was framed more broadly, there 
was no in-depth discussion of Lumad justice systems (or of any other groups for that matter), 
nor the mechanisms by which the process would happen. In fact, Barrameda notes that “the 
challenge is…not so much the rationalization of indigenization as in carrying out its methods 
and processes” (p. 49).154 A 2005 research project on indigenous governance in the Philippines 
noted that:  
Among the more traditional Teduray, it is practically the institution of the kefedewan 
(traditional judges) that is considered highly operational or actively being practiced up 
to the present. According to one key informant, all other traditional systems have lost 
their hold on many Tedurays, especially those who have been integrated into the cash 
 
154 Her broad-strokes analysis highlighted the contours, dynamics, and emergences of modern law, colonial 
domination, Filipino self-determination, and resurgent identity. She asserts that a robust indigenization of law in 
the Philippines context, as a revolutionary process of liberation, is “probably the main lever that would bring 
about genuine autonomy of the nation-peoples and the sovereignty of the pan Philippines nation-state” (p. 51).  
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economy of the lowlanders. But the kefedewan is still being regarded highly in terms 
of settling disputes. (Buendia et al., 2005, p. 178) 
It is timely therefore to sketch a fuller picture of the realities and processes of what Barrameda 
calls “legal indigenization” in the Philippines. This thesis updates and deepens the discourse 
on indigenization and cultural transformation of law and justice in the Mindanao context - 
identifying diachronic (historical) precedents and current articulations of the transformation of 
Lumad and non-Lumad legal spheres and their constituent elements (legal culture, 
consciousness, and mobilization).  
Within these historical circumstances, Lumad communities struggled to maintain 
patterns of cultural continuity, resistance, adaptation, and accommodation vis-a-vis the 
structural and direct violence, as well as the subtle forms of assimilation imposed by colonial 
and Filipino national institutions. These patterns will be elaborated in the main text, showing 
that "despite the undeniable colonial contact and conversion that took place over many 
centuries, Lumad peoples managed to maintain a level of cultural distinctiveness in the course 
of the many transformations wrought by colonization and conversion" (Paredes, 2013, p. 7). In 
this culturally mottled milieu, Lumad must be understood as agents in and of their own history, 
apart from the predominant focus of many scholars on Muslim Mindanao. 
Paredes also warns against the tendency of "perpetuating a timeless image of the Lumad 
and other tribal peoples as true representatives of a native Filipino essence" as this represents 
a "paternalistic approach that forces them into socially and politically essentialized foreign 
categories and compels them to play exoticized "Ethnic" in order to receive legal or other 
recognition" (p. 7). In her 2013 book, she therefore elucidates how Lumad leaders coopted and 
adapted Spanish colonial symbols and titles into their customary legal system, in addition to a 
number of creative and sometimes violent strategies in response to Spanish intrusions. This 
brief overview of legal and leadership colonization dynamics within Philippine colonial history 
suggest that Paredes is correct when she suggests that “…the Lumad are culturally distinct 
today precisely because of their significant contact with Spanish colonialism, as opposed to the 
lack of it” (170). This mirrors the conclusion of Edgerton, who states that the Bukidnon Lumad, 
were "unpredictably resilient" in insulating themselves from Spanish colonial domination 
while using their unique cultural "resources for accommodation," most importantly their 
"capacity for arbitration" and access to education, to turn the tools, technologies and systems 
of foreign newcomers to their own advantage (p. 6, 7). He states, 
 312 
for many...education offered a path of liberation from both cultural separatism and 
absorption. For others, arbitration offered the same hope of balanced resolution between 
seeming opposites. Together, education and arbitration would save them from being 
overpowered by either new colonial mentors or old tribal authorities. Through modern 
education mixed with a strong heritage of arbitration, they would remain masters of the 
middle ground. (p. 7) 
In sum, I have traced this judicial genealogy in response to Cisnero, who in her 2008 
study of Indigenous Dispute Resolution Mechanisms (IDRM), notes that though "one can even 
argue that IDRM is the mother of all dispute resolution processes in the country" there is a gap 
in how the "historical rootedness of ADR [alternative dispute resolution] mechanisms...has 
been limited to how Filipinos generally (and wrongly) perceive history" (Cisnero, 2008, p. 93). 
She situated the barangay justice system in the tradition of Filipino indigenous justice systems, 
at the same time, noting how the indigenous political and judicial systems were eviscerated in 
formal law and challenged due to broader demographic changes, yet retained significant 
features across the islands. I briefly reviewed some of these developments in the wider historic 
context of how the modern justice system in the Philippine evolved and amalgamated several 
different systems both homegrown and foreign, including Spanish civil law, American 
common law, “Mohammedan law” and what used to be called “Leges Barbarorum” (barbarian 
law) (Barrameda, 1990; Forman Jr., 1962; Lobingier, 1905; Reyes, 2016). This allows us to 
understand the current incarnation of the Lumad justice system, or systems, and the potential 
for their further strengthening and development. 
 
The Mindanao Lumad Social Movement in National Context 
 
Gaspar (2010a) and Rodil (2004) pinpointed the beginning of the modern Lumad social 
movement to the late 1970s and early 1980s, so that by 1986, key actors in the movement 
adopted the term “Lumad” as the collective term of ascription for Indigenous Peoples in 
Mindanao. However, it is important to remember that the Lumad social movement emerged at 
the same time as the modern de-colonizing discourse and practices of broader social 
movements in the Philippines. These had been articulated in the academy through universities 
in Manila especially the University of the Philippines, primarily by Tagalog scholars starting 
in the 1950s and 60s. Eaton (2003) suggests that Philippine civil society developed in several 
unique ways during the martial law period that would affect its character in the post-Marcos 
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era. “First, the Second Vatican Council (1962-65) altered the traditionally conservative stance 
of the Catholic Church in the Philippines (Casper 1995, 14), leading it to establish social action 
centers in each diocese in the country” (p. 474). Second, was the emergence of NGOs in 
response to the economic deterioration that occurred under Marcos, and third,  
ongoing political exclusion and repression by the Marcos government …provoked 
important social movements that ultimately spawned scores of NGOs. Foremost among 
these movements were the student movement, the human rights movement, and the 
national democratic movement aligned with the underground communist insurgency. 
(Eaton, 2003, p. 474) 
Paredes-Canilao and Babaran-Diaz described the emancipatory indigenization of 
Filipino social sciences in three movements at the University of the Philippines, particularly 
the Community Development Research Council, “based on indigenous Filipino experiences, 
concepts, languages, and orientation” (Paredes-Canilao & Babaran-Diaz, 2013, p. 765). 
Sikolohiyang Pilipino (Philippine Psychology), led by Virgilio Enriquez, emerged in the 1960s, 
followed by Pilipinolohiya (Filipinology) spearheaded by the anthropologist Prospero Covar, 
while Philippine historiography was articulated as Pantayon Pananaw (Inclusive Filipino 
Perspectives) through the influence of Zeus Salazar. Enriquez, Salazar, and Covar were all 
present for the formation of the Pambansang Samahan sa Sikolohiyang Pilipino (PSSP, or 
National Association of Filipino Psychology), at its first national conference in 1975. Together 
these disciplines excavated and reclaimed “Filipino theorizing from the ground up…based on 
traditional Filipino knowledge, beliefs, and values that were recovered from misrepresentations 
and denigration by Western social science” (Paredes-Canilao & Babaran-Diaz, 2013, p. 771). 
The energies unleashed via these cultural, economic, and political decolonization movements 
were galvanized during the Marcos administration, especially after his declaration of martial 
law in 1972 and the violent repression of students, church workers, and other social activists 
that followed. These were energized by the global student protest, civil rights, and the anti-war 
movements leading to the emergence of oppositional protest movements and later new civil 
society efforts (Ferrer, 2004; Rousset, 2009d, 2009b).  
At the same time, decolonization within the Catholic church (which comprised the faith 
tradition of the vast majority of Filipinos) achieved critical mass. Filipino church leaders – 
bishops, priests and lay-people, alongside conscientized foreign missionaries who had a 
particularly strong presence in Mindanao – began incorporating the changes emanating from 
the Second Vatican Council. Gaspar states, “the period from the late 60s until late 80s 
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constituted the ‘golden years’ of the Church’s (both Catholic and Protestant) engagement with 
social issues and the lot of the poor” (2010b, p. 329). These merged with social change theories 
from Europe and liberation theology from Central and South America, along with a scholarly 
re-discovery or re-appreciation of Filipino cultural values, traditions and beliefs (Tesoro & 
Jose, 2004). These were fomented in a furnace of extreme violence and political oppression 
under Marcos, creating a fusion of social, cultural, spiritual, and political awakenings that 
erupted in the dramatic people power revolution of 1986. This reflects a relatively standardized 
narrative of the origins of Philippine social movements and their self-ascribed history, yet in 
terms of the Lumad this account is incomplete, in that it misses important “pre-histories,” as 
well as other significant socio-religious changes in Mindanao that have gradually shaped 
activism and armed struggles. It is these missing elements that are the subject of this thesis. 
  
 315 
A.7 Transitional Justice 
 
Transitional Justice dares to ask the most difficult question on law and politics, 
restructuring the discourse towards the safety, human dignity and protection of citizens from 
the state and their right to be effectively protected from abuse and other violations.  It is defined 
by the United Nations as "the full range of processes and mechanisms associated with a 
society's attempts to come to terms with the legacy of large-scale human rights abuses, in order 
to ensure full accountability, service justice and achieve reconciliation" (Guidance Note of the 
Secretary General: United Nations Approach to Transitional Justice, 2010, p. 2).  
Transitional Justice was conceptualized by human rights activists in the late 1980s to 
describe the different ways that countries deal with the massive human rights violations of 
previous governments. This was particularly highlighted in discussions over “dealing with the 
past” in Latin America's attempts to address the legacies of impunity and human rights 
violations under dictatorial rule, and "democratic transitions" that occurred in the early 1990s 
within former Soviet bloc countries. South Africa's attempt de-institutionalization of structural 
injustice in the transition from Apartheid was also a significant model informing many nations’ 
efforts at holding perpetrators accountable for mass violence in post-conflict reconstruction 
and democratic transitions (International Center for Transitional Justice, 2009; Teitel, 2014).  
 
Concepts, Mechanisms and Challenges 
As a descriptive term, the “transitional” aspect of Transitional Justice honed-in on the 
critical importance of the immediate aftermath of large-scale violence, though there has been 
no overall consensus on the length of that time period nor what processes should be included 
therein. Transitional Justice has tended to reflect the legal and criminal justice orientations of 
the human rights activists who witnessed (and some who experienced) extreme human rights 
abuses, as they developed the movement, "with a distinct set of measures—prosecutions, truth-
telling, restitution or reparation, and reform of abusive state institutions—whose aims were to 
provide justice for victims and to facilitate the transition in question" (Arthur, 2009, p. 325). 
In attempting to create accountability mechanisms going beyond the "naming and shaming" 
campaigns that helped depose dictatorial regimes, TJ was designed to criminalize state 
wrongdoings, inscribing them in the universal human rights framework, helping pave the way 
for the recognition and integration of human rights and international law through international 
cooperation (Arthur, 2009; Teitel, 2000).  
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Since the early 2000s, scholars began recognizing and attempting to incorporate local 
justice processes, gender justice, economic injustice, historic harm and grassroots participation 
under a broader rubric of transformative justice (Daly, 2001; Fischer, 2011; Lundy, 2009). TJ 
expanded to include cases where there is actually no political "transition" within an existing 
liberal democracy, for example, in articulating a collective approach to historic injustice against 
indigenous peoples as in Canada, New Zealand, and Australia. Hansen identifies four distinct 
political situations where TJ has been applied: Transitional Justice in Transitions (to liberal 
democracy); Transitional Justice in Non-liberal transitions; Transitional Justice in Deeply 
Conflicted Societies and Transitional Justice in Consolidated Democracies (2011). The 
Philippines current context falls somewhere in the reality of "Transitional Justice in a deeply 
conflicted society" which is in danger of becoming a situation of greater transitional injustice 
(Sharp, 2015). 
 
Transitional Justice predecessors to the Bangsamoro peace process 
Early efforts at Transitional Justice. In order to understand how TJR fits into the 
current Bangsamoro peace process, it is important to understand the antecedents and formative 
elements that preceded the creation of the Bangsamoro Transitional Justice and Reconciliation 
Commission. Most analysts date these initial efforts to the people power revolution of 1986, 
where the severity of the human rights reality can be seen in the number of cases filed in various 
jurisdictions, 
In 1987, the Task Force Detainees of the Philippines...filed around 700 cases on various 
human rights abuses. The successor to the PCHR [Presidential Commission on Human 
Rights, see below], the Commission on Human Rights, received 12,000 complaints in 
its first six years. But only half of the investigated complaints reached the prosecutors 
office and the courts. And of the 200 decided cases, only fifty cases brought convictions 
(Plantilla, 1997). 
Though it was not framed using Transitional Justice terminology, the anchor for Transitional 
Justice after the fall of Ferdinand Marcos's dictatorship was the creation of the 1987 
constitution. An early attempt at a Transitional Justice truth commission in the Philippines 
(though it was developed before the concept of TJ existed) was the Presidential Commission 
on Human Rights (PCHR), which ran from 1986-1987. It was supposed to investigate abuses 
committed from 1972-1986, but no budget or staff were given to it, and it withered away after 
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the first committee resigned in response to the Mendiola massacre in January 1987. A mid-
1990s analysis of "Transitional Justice" in the Philippines experience concluded:  
Our experience of Transitional Justice started out strong, with the power of the people 
supporting it, but ultimately it failed to address the fundamental institutional obstacles 
to justice in our country. It has created as many questions as it answered. Most of the 
victims of human rights violations under the Marcos administration are still waiting for 
justice. And the majority of the Philippine population still suffer the same old social 
and economic injustices. (Plantilla, 1997) 
These limited formal efforts have been complemented by private initiatives such as the 
Bantayog ng mga Bayani (National Heroes Monument), which includes a museum and 
memorial established to remember those who struggled and died opposing the Marcos 
dictatorship spearheaded by a private foundation with an independent board. There was also a 
successful civil lawsuit against the estate of the Marcos family that was filed in an American 
court. Efforts limped along, and a 2004 assessment mission by the International Centre for 
Transitional Justice "made some practical suggestions...but issues of acknowledgement and 
accountability were deemed intractable. The ICTJ merely conjectured about an initiative 
through or within ASEAN" (Sales, 2009, p. 325). With this, the discourse around Transitional 
Justice receded until it would reemerge during the Bangsamoro peace process. 
In hindsight, Carranza (2014) emphasizes that the failure to fully recover and later 
prevent the use of the Marcos family's hidden wealth allowed them to continue funding efforts 
whitewashing their legacies of violence. They did this by supporting and insulating military 
officers responsible for violations and funding the campaigns of future politicians who would 
ignore if not undermine efforts at accountability. In spite of these serious deficiencies, the 
Human Rights Victims Reparation and Recognition Act (RA 10368) was passed in 2013 and 
provided for compensation, as well as "backdoor truth seeking" for victims of human rights 
abuses under the Marcos regime, through the Human Rights Victims Compensation Board 
(HRVCB) (Carranza, 2014, p. 26). More recently, alternative law groups made their own 
comprehensive updated assessment of TJ in the Philippines, stating that the lack of success has 
had devastating effects for the country's polity and society: 
Governments since the time of Corazon Aquino have failed to address Transitional 
Justice issues at its core. Their initiatives of justice and reconciliation for the victims of 
conflicts are bereft with clear framework of settling down social issues which have 
nailed people into poverty, inequality, and discrimination. Many leaders have emulated 
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their former masters so much they perpetuate their oppressive habits in form and in 
substance (A Research Scoping Major and Outstanding Issues on Transitional Justice 
in the Philippines, 2018, p. 124). 
 
Current frameworks of TJ in the Bangsamoro 
The framework that the TJRC used to guide their work was the Dealing with the Past 
(DWP) model, but it was modified early on in its application in the Philippines. Dealing with 
the Past is based on the four principles against impunity recommended by judge and UN special 
rapporteur Louis Joinet in 1997. The Joinet principles have been used and applied in a variety 
of ways and frameworks around the world, and DWP is one such articulation. The DWP 
framework involves "long term, more encompassing and more inclusive processes to address 
serious cases of HR [human rights] abuses" based on these four pillars:  
Right to Know: which can involve Truth Commissions, Fact-finding bodies, Oral 
History and Memory Initiatives and Documentation and Archives; 
Right to Justice: such as various types of courts, tribunals and even non-formal and 
indigenous accountability forums; 
Right to Reparation: in the form of material compensation or symbolic restitution; 
Guarantee of Non-recurrence: preventing the return of widespread violence through 
vetting of security and government personnel, security sector reform, disarmament and 
demobilization, rule of law initiatives, and other measures. 
The first three pillars are essentially backwards-looking and provide the primary strategies for 
dealing with the past, while the institutional reforms needed to guarantee non-recurrence are 
prospective and future oriented (A Conceptual Framework for Dealing with the Past: Holism 
in Principle and Practice, 2012; Maglana, 2019). 
 
The Bangsamoro Transitional Justice and Reconciliation Commission 
As provided for in the Normalization Annex of the CAB, the peace panels agreed to 
jointly select "an international expert of recognized independence, competence, probity, and 
integrity" to head a Transitional Justice and Reconciliation Commission (TJRC), for which the 
panels selected the Swiss Federal Department of Foreign Affairs. The TJRC also included a 
representative nominated by each respective peace panel, and was tasked to:  
1) undertake a study and recommend to the Panels the appropriate mechanisms to address 
legitimate grievances of the Bangsamoro people, correct historical injustices, and 
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address human rights violations and marginalization through land dispossession, 
towards healing and reconciliation. 
2) recommend programs and measures that will bring about the reconciliation of the 
different communities that have been affected by the conflict. (Report of the 
Transitional Justice and Reconciliation Commission, 2016) 
During a forum on the peace process held as part of the BTJI, Miriam Colonel-Ferrer, former 
head negotiator for the Philippine government panel who signed the CAB, emphasized that the 
TJRC was recommendatory in nature, and therefore set up as a study group. There was a 
consensus from the negotiating panels that the community had to define the elements of TJ, 
specifically the processes and concepts to look into, as going into the details might also derail 
the political negotiations. Additionally, in setting up the actual TJRC, cultural differences 
served as one of the key factors for contextualizing TJ in the Philippines vis-a-vis the Dealing 
with the Past framework. The DWP framework reflected the background of the Swiss expert 
who came with extensive Latin American experience that emphasized a strong dichotomization 
between victims and perpetrators. The framework was then contextualized and “Filipinized” 
to focus on both victims and perpetrators and the dynamics of trauma and victimization on both 
sides, with the end goal of harmonious co-existence. Thus, it was explicitly framed as 
Transitional Justice AND reconciliation (TJR) not just Transitional Justice (TJ). Miriam 
Colonel-Ferrer also recalled feedback from former Philippines President Benigno Aquino III, 
who felt that the TJRC report and recommendations were too monolithic on how the Philippine 
state and the various administrations addressed the issues of inequities that happened in the 
past (“Regional Solidarity Summit,” 2019). 
According to former TJRC commissioner Ishak Mastura, they kept in mind that the 
Philippines faces three major social dynamics inhibiting Transitional Justice and 
reconciliation:  
1. Filipinos, as people, are more concerned on the present, not the past nor the future; 
2. Filipinos are afraid of systemic societal change, which the TJ espouses, so they 
would rather focus on changing people instead of changing the system; 
3. The Philippines holds to the unitary structure/strong one-man rule, wherein the 
imperial president is on the top of the apex.  
Furthermore, the presenting issues identified as legitimate grievances of the Bangsamoro 
people - historical injustices, human rights violations, and marginalization through land 
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dispossession - are closely inter-related with three mutually reinforcing phenomena: 1) 
systemic violence; 2) culture of impunity; and 3) deep neglect. Thus, even though the TJRC 
was set up as a study group, not "hard" like a Truth Commission, it was the first time it was 
introduced explicitly as an essential part of the peace process. It was guided by principles of a 
Bangsamoro/Filipino model, with a sense of ownership, gender and culture sensitivity, realism, 
and meaningfulness (“Regional Solidarity Summit,” 2019). In completing its work, the TJRC 
issued three reports: The main report with its recommendations, in 2016; in 2017, a report on 
the listening process itself that was used to craft the recommendations, as well as the "Land 
Report" on "Dealing with the Past and Land Dispossession in the Bangsamoro."  
The TJRC identified specific core concerns and made recommendations for resolving 
the root causes of the armed struggle, closing in on the ‘Bangsamoro opportunity” framed as a 
“unique and extraordinary opportunity not only for Bangsamoro, but also for the whole Filipino 
nation,” as transformational imperatives (Report of the Transitional Justice and Reconciliation 
Commission, 2016). In implementing the CAB, it is the Bangsamoro Transitional Authority 
(BTA) that acts as the key driver of the process. The challenges facing the BTA, along with 
the nature of implementing results from formal peace talks along the vertical axis of conflict, 
means that the majority of recommendations are geared towards judicial, security, and other 
formal institutions of government (at all levels), including the to-be established Bangsamoro 
Autonomous Government in 2022. Therefore, it is imperative that the "reconciliation" element 
in TJR undergo further elaboration and popularization in order to engender more effective and 
sustainable peace at the horizontal level by embedding grass roots restorative processes within 
the formal DWP framework that guides the overall TJR process. In essence, IID’s 
transformative justice project was an attempt to deepen this articulation of reconciliation in 
Transitional Justice through a model of community-based restorative justice (CBRJ)155  in 
Mindanao, and in the Philippines as a whole.   
 
Restorative Justice 
The conceptual background of restorative justice. In the modern legal conception of 
law that developed during and after the colonial period, violence and crime are primarily seen 
as incurring a debt to society, a legal offense against the state, or a violation of abstract human 
 
155 CBRJ as a term is used instead of transformative justice (another term proposed by civil society) as RJ is 
already a concept with a history in the Philippines, and transformative justice was easily confused with 
Transitional Justice. Regardless, transformation is the overall goal of both CBRJ and Transitional Justice in the 
peace process, though the nature and means of this transformation is contested. 
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rights norms and standards. Under this paradigm, certain aspects, such as the psycho-social and 
cultural dimensions of violence were often lost. What is now called restorative justice (RJ) 
therefore emerged in North America, Europe, Australia and New Zealand during the late 1970s 
and 1980s as a corrective model of justice centralizing and prioritizing relationships in the 
justice process, as well as both the personal impacts and social harms that result from violence 
and offense (Suzuki & Wood, 2017; Zehr, 1990).   
Legal processes have traditionally been driven by the need to establish guilt, rather than 
to restore relationships, repair harm, or rebuild community. Thus the psycho-social dynamics 
relevant to both victims, offenders, and community are excluded since they are not considered 
relevant facts in determining guilt. As Zehr states:  
The legal concept of guilt which guides the justice process is highly technical, 
abstracted from experience. This makes it easier for offenders to avoid accepting 
personal responsibility for their behavior. It also frustrates victims, who find it difficult 
to match the legal description of the event with their own experience. Both victims and 
offender are forced to speak the language of the "system," to define their reality in its 
terms instead of their own (1990, p. 72). 
A restorative justice approach to reconciliation is oriented by the harm done rather than the law 
broken, and encourages society to see the crime not simply as a violation of a rule, but also as 
a violation of the person, resulting in pain, anger, fear, and shame. RJ recognizes that the 
various ripple effects (social, economic, cultural) of violations spread out to the person’s 
immediate family, and the wider community, where an affected circle of friends and neighbors 
may have a sense of diminished trust, insecurity, loss of income, and cultural marginalization. 
Additionally, restorative justice would task us to consider the humanity of the offender: What 
factors may have contributed to him or her committing such an act? What is the psycho-social 
context of the offender’s action and what underlying unmet needs or capacities require 
intervention? In raising such questions, RJ provides an important corrective to elements in 
Galtung’s violence triangle (cultural and structural violence, as well as direct personal 
violence).  
 Pillars and principles of RJ. Zehr identifies three pillars of the restorative justice 
model: justice that focuses on the actual and relational harms caused by an offense; the 
corresponding obligations that offenders have to repair the harm to the victim; and direct 
engagement in the justice process by victims, community and a broader coalition of 
stakeholders. RJ seeks to answer three basic questions: Who has been harmed? What are their 
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needs? and Whose obligations are these? (Zehr, 2015, pp. 31–35). Thus, RJ orients justice 
processes in terms of relational imperatives that address the interconnected humanity of those 
involved in, and affected by, violence; the restoration and transformation of victims' agency; 
and the prioritization of community as a direct relational and cultural stakeholder of justice. 
Many scholars emphasize that RJ is as much a way of thinking as it is of practice, and so 
building on Van Ness, Morris and Maxwell's five principles of RJ, we propose six underlying 
orientations in thinking restoratively about justice in the aftermath of extreme violence (D. Van 
Ness, Morris, & Maxwell, 2001, pp. 5–6): 
1) "Restorative justice invites full participation and consensus" thus affirming the 
agency of all involved, and the expansive view towards stakeholder inclusion. 
2) "Restorative justice seeks to heal what is broken" which means appreciating the 
humanity and woundedness of the victim, offender and the community. Particular 
sensitivity is required to seek out deeper, collective, or more existential needs that must 
be surfaced, understood and addressed. 
3) "Restorative justice seeks full and direct accountability" which Van Ness and 
colleagues believe means more than an offender only accepting that s/he has broken a 
law or are given punishment, but that they "must also face the people they have harmed 
and see how their actions have damaged others. They should expect to explain their 
behavior so that the victim and the community can make sense of it...and take steps to 
repair that harm." 
4) "Restorative justice seeks to reunite what has been divided" and recognizes that 
"one of the most profound harms" of oppression, human rights violations and violence 
is the divisions and polarizations it creates between people and groups. This opens the 
door for the possibility of a shared future, of reconciliation and reintegration, where 
roles created by victimization (victim/survivor, IDP, battered person, etc.) and 
persecution (offender, convict, perpetrator, criminal) are seen as temporary rather than 
permanent characteristics "where people are no longer defined primarily by the harm 
they may have caused or suffered" and thus may rehumanize peoples' identity. 
5) "Restorative justice seeks to strengthen the community in order to prevent further 
harms" by being aware that violence and conflict are sometimes indicators of deeper 
underlying injustice, structural violence and/or historic oppression, that "while not 
excusing the offender's behavior, must be addressed in order to strengthen the 
community and make it a just and safe place to live."  
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6) To these five principles, based on our experience in Mindanao, we add a sixth principle, 
which is that Restorative justice seeks to redress power imbalances, including the 
construction and use of cultural power, by which we affirm cultural multi-
dimensionality and the restorative cultural assets of social groups in dealing with crime, 
violence, and oppression.  
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A.9 Lumad/IP Sections in the BTJI “Policy Agenda in and Beyond the Bangsamoro” 
 
ON FRAMEWORK, TRUTHTELLING, MEMORIALIZATION 
1 For the Transitional Justice process to recognize and integrate in its approach and 
framework the traditional and Islamic Reconciliation and Peacebuilding 
principles/values of “atoran” (restoration) and “kukuman” (resolution) as well as the 
historical relationships and community peacemaking forged in IP-Moro/IP-
settler/Moro-settler shared boundaries.  
2 Pursue a mapping of IP-Moro traditional agreements (local peace pacts carried over 
through generations) related to covenant respecting boundaries, identities, cultures, and 
promoting community solidarity in times of war and peace and embed this as a shared 
platform in truth-telling and memorialization. 
3 TJR joint process among IPs-Moro-Christians (agama, simbahan, Muslim religious 
leaders) should include the narratives of the settlers and other minoritized narratives on 
violence…. 
 
ON FULL INCLUSION & PARTICIPATION OF IPs 
17 For the IPs in the BARMM, the normalization process should go beyond the legal 
dimension by recognizing or acknowledging the original occupants of ancestral lands 
where the camps are located. Explore the possibility of institutionalizing an inter-
generational recognition of historical sites as part of the transitional justice process. 
18 Use the territorial/AD-based approach in implementing the resettlement and 
rehabilitation program. 
a. The ancestral domains located in Mt Firis complex occupied by two MILF 
camps, Bader and Omar, must be returned to the Teduray and Lambangian 
tribes. The original occupants and Teduray-Lambangian combatants must do 
the camp transformation. Expansion of the camps must also be stopped.   
b. Include in the normalization process the (re) settlement of all those who were 
displaced, particularly those who were affected by armed conflicts in Mt. 
Firis, PC Hill, High Point, Macabenban and other historical sites.   
c. All displaced families (who have become permanent IDPs in nearby provinces, 
some of them are now informal settlers in North Cotabato) must be able to go 
back to their original place.  
19 Recognize in the implementation of transitional justice the collective participation of 
the Timuay Justice and Governance (TJG), the Indigenous Political Structure of the 
Teduray and Lambangian Manobo tribes in the BARMM, as the legitimate owner of a 
unified ancestral domain with their own set of customary laws.    
20 Ask the  government/courts and the MILF not to interfere in cases where the 
traditional justice system is applicable.  
21 Conduct intra-tribal dialogue to process Teduray combatants who have joined the 
MILF to defend their ancestral lands.   
22 The IP-Moro kinship through the “Mamalu-Tabunaway shared narrative” as a 
relevant entry point for joint truth-telling and memorialization process for IPs and 
Moro. 
d. Consolidate different versions of the Mamalu-Tabunaway narrative. Allow 
each tribe to tell their own story and acknowledge their historical account as 
part of the evolution of the Mamalu-Tabunaway narrative.  
e. Strengthen Moro-IP dialogues on the Sapa and other peace pacts at various 
levels to fully understand history especially the Mamalu-Tabunaway narrative. 
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Rituals like the pasan luwas may be done as a form of cleansing towards 
healing and a reaffirmation of restored relationships. Ensure participation of 
youth and women in these dialogues.  
A. Initiating a Transitional Justice Discourse and Program for the Indigenous Peoples 
29 Claiming of rights over their identity, culture and belief system, and ancestral 
domains including recognition of where they come as internally displaced persons and 
the right to go back to their original place.   
30 Prioritize institutionalization of mechanisms to reduce or eliminate violence against 
the IPs (killings, arrests, and other human rights violations related to land conflicts). 
Push for the creation of quick reaction teams and timely provision of legal assistance 
to help IPs in distress.  
31 Revisit the peace pacts and historical narratives especially on conflict resolution, 
mediation, traditional boundaries and kinship.   
32 Review the transitional justice track and reconsider extending the coverage to colonial 
injustices and past atrocities during earlier Philippine republics (commonwealth 
government). Redesigning the transitional justice architecture to include the 
indigenous peoples’ narratives of systemic exclusion. 
33 Victims/survivors do not only refer to direct victims of displacement of the war but 
also those who have joined the revolution at a certain time. They should be given safe 
spaces in the truth telling process and included in all reparation mechanisms. Amnesty 
should be extended to all active and former combatants.   
34 Transitional justice should also consider the “kaulaw” and “dangal” and safety of 
women victims. Truth-telling processes must be culture-sensitive and gender-
sensitive. Sensitive cases like rape should not be presented in public. If possible, these 
cases should be settled at the community level using traditional processes.  (See 33.) 
35 Ensure equal and meaningful participation and representation of indigenous peoples 
in TJR mechanisms.   
36 Document the massacres that happened in IP communities. The HRVVMC should 
also research on the human rights violations against IPs during Martial Law.  
37 The IPs have also been victims even long before the Martial Law, during the arrival 
of Islam in Mindanao, does the TJRC include their narratives too? 
38 Truth telling to provide the right process and space (customary, indigenous and 
traditional). 
39 Lobby for the creation of HRV Claims Board for IPs to document and facilitate past 
atrocities in the earlier republics especially during the commonwealth government. 
40 Institute mechanism to reduce/eliminate violence and guarantee provision for QRT 
[Quick Response Team] legal assistance and victim support program for IPs and their 
immediate and substantive access to justice. 
29 Support IP-led documentation of traditional processes on conflict resolution, 
consensus building and healing process and embed this in designing the truth telling 
process for indigenous peoples. 
30 Victims/survivors do not only refer to direct victims of displacement of the war but 
also those who have joined the revolution at a time. They should be given safe spaces 
in the truth telling process and included in all reparation mechanisms. Amnesty 
should be extended to all active and former combatants.  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31 Support IP empowerment and justice governance through its Indigenous Political 
Structure (IPS) and its administration of justice within their ancestral domain (AD). 
This entails the following: 
a. Mandatory for government agencies (including military) to consistently 
consult the tribal leaders in the IPs invoking the principle of ‘free, prior, and 
informed consent’ 
b. Declaration of all ancestral domain and indigenous territories as priority 
ceasefire zones (buffer/demilitarized areas) and end recruitment of IPs by all 
armed groups; 
c. De-listing of IP leaders (former combatants) in the order of battle of the 
government 
d. Non-utilization of IPs in the proxy wars. 
41 Strong policy action by the government to address AD-related conflicts by supporting 
an NCIP-led review of DAR, DENR and DA orders that are in conflict with AD. 
42 Moratorium on issuance of CLOAs/mining and other development intrusion permits. 
43 Full implementation of IPRA law and policy review of NCIP guidelines and status of 
implementation on all bundles of rights. 
44 Strengthen the IPs by making it mandatory for government agencies (including the 
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